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Ignorant, I ask the seers who 
know, not as one knowing do I 
ask for the sake of gaining 
knowledge 

(Rg Veda 1.164.6) 


To the Seers and Sages, 

Poets and Philosophers, Preceptors, 
and followers of the traditions 
that blazed the trail for posterity 
to tread the path to immortal life. 
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Publisher’s Note 


HE PRESENT VOLUME is part of a series entided World Spirituality: 
An Encyclopedic History of the Religious Quest, which seeks to 
present the spiritual wisdom of the human racc in its historical 
unfolding. 

Drawing upon the highest level of scholarship around the world, the 
volume gathers together and presents the richness of the spiritual 
heritage of the human race. It is designed to reflect the autonomy of 
the tradition in its historical development. 
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KRISHNA SIVARAMAN 


Different is the good and different, indeed, is the pleasant (or the pleasing). 
The two having different meanings (or ends) grasp a human being (binding 
him). Both (as it were) approach him. .. . The discerning ponders over them 
and discriminates (turning them all around). The unregenerate settles for the 
second (without a sense of discrimination) for the sake of comfort and cud- 
dling (of worldly possessions enveloped as he or she is in a protecting world). 
(Katha U 2.1.1) 


HIS OFT-QUOTED VERSE SUMS UP the spirit of the “turning around” 
that singularly dominates the early religious landscape of India: 
Hindu, Buddhist, and Jaina. It can be put in a simple theistic 
idiom as a turning around from facing the world to face God. 
Trans-theistically, it is turning around from the sphere of what presents 
itself not simply as actual but as real to reality itself, the “really real” In such 
turning consists the true spiritual vocation—turning from what serves one’s. 
temporal ends toward a growing insight into reality and a resulting fullness 
of life variously called life eternal or life divine or more simply life of the 
spirit. The spiritual journey is only an image of the turning around. 
Throughout their long and variegated development, the religious tradi- 
tions of India have never ceased to express their- sense of commitment to 
what is often described in such negative terms as “renunciation” and “other- 
worldliness” It would, however, be more precise to use the term worldless- 
ness, because “otherworldliness” was never the sole paradigm for the larger 
sphere of the Hindu cultural heritage. Those who do not make radical 
renunciation of the world, who live their lives in the matrix of outer 
relations called “the world” must nevertheless not become enmeshed in the 
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world. For them, as well as for those who externally renounce the world, 
the “turning around” involves a liberation from the lack of freedom that 
characterizes life engulfed in the world. In this sense, for anyone who is in 
search of the meaning of his existence in the world, “worldlessness” 
embodies the greatest common denominator of the spiritual quest and 
represents the vocational symbol of India. 

Worldlessness, then, is not “life-and-world negation” but reflects a spiritual 
mood and a sense of orientation that includes a positive and a negative 
disposition. Worldlessness is a disposition to live in the world, singly or 
collectively, not for its own sake, not as a goal in itself worthy of pursuit 
as a sufficient “human end” but as a means or medium to life “in God? as 
a condition of life in the spirit. Alternately expressed, life in the world is 
valued, but as an instrument and a condition of accomplishing “dwelling in 
oneself in ease” (prasama), becoming truly aware, as never possible before, 
of the basic worth of all beings and one’s kinship with them. Achieving of 
an “integral orientation of life” (sanzyak drsti) in and through but beyond 
life in the world is the mark of spirituality. It is what supplies to the human 
endeavor a new access to spiritual dynamism. 

Worldlessness is used here as the term of contrast to worldliness and its 
existential correlate, egoism. It is not the world as such, but the world 
generated and reared by the ego, individual and corporate, appropriated and 
owned as “mine” that inhibits the expression of spirit. Spirit represents 
precisely that dimension which precludes the assertion of I as against you 
in any of its forms. True, the lure of worldliness and the thirst for life that 
it continually evokes also bespeak a vital urge of spirit, in response to the 
“pleasant (preyas) seizing upon a human being” but it has its source in a 
fundamental unwisdom, a primordial lack of insight into reality. One 
becomes aware that it is also an expression of spirit, though distorted and 
deflected and therefore not truly spiritual, but this awareness comes only 
in retrospect and again from the perspective of the turning around and the 
dawning of wisdom about reality that accompanies it. 

The spiritual quest presented in this and the following volume is thus 
positive although expressed negatively in relation to the everyday world. To 
glimpse Its contours one must focus on its true cutting edge, namely, a 
progressive and systematic diffusion of the ego-sense. The ego is, really 
speaking, the lever that lifts and sustains the whole weight of worldliness. 
It is the constitutive condition of our life in the world locking us in our 
cave of isolated existence, plunging into spiritual darkness, the “darkness 
thickening into greater darkness” (tama asit tamasa gudham) (RV 10.129). 
This picturesque expression of the Veda means a falsehood compounded by 
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an unredeemed deception by which the false is not only not unmasked but 
passionately held fast. 

The religious literature of India, in effect, acclaims with a striking 
unanimity that the actor who dominates the stage of life is a “person; but 
in the etymological sense of one wearing a mask, a false self. I, as the person 
(the first person as grammar sanctifies it), is not the real “I” and much less 
the immortal spirit which I truly am by essence or affinity behind the veil 
of my nature. The ego is the mono-actor in the drama of a life of worldli- 
ness, being by definition what exists solely for itself even while feigning 
altruism, what isolates and separates from others while also ensconced in a 
web of relationship. The ‘I” of “I am” or “I do” is not spirit as such but the 
misdirected, deflected dynamis of the spirit element in the service of decep- 
tion. In this deception I identify with my possessions which by a right I 
claim belong to me but not to others. I identify even less aware with my 
body, my senses, and even my “mind? which I presume without question 
to be necessarily, not contingently, myself or “mine” The ‘T” (abam) is thus 
understood as the edge of “mine” (mama), where “I am” is a mere function 
of an explicit or incipient “I have” Such is the nature of identity that is 
assumed in reply to the question “Who am 12” which one both asks and 
answers in every decision and in every cognitive endeavor. The subject- 
object split, which inhibits knowledge from realizing its destined goal of 
immediacy of “truth; is both a reflection of and a development through 
one’s sense of identity as “I? vis-d-vis “mine” 

The “P’ as thus understood is severely castigated by the generality of 
Indian spiritual traditions, specially in view of the claim that it (the “I”) 
makes in the name of the ego. The ego is, by definition, that which claims 
attention for itself, as the center, as it were, of the universe, endowing one 
with the imaginary royalty of the world. The real person—the spirit—calm, 
disinterested, and all-compassionate (W hat else can spirit be?) is what stands 
behind the ego letting itself be “confused? 


The locus where there is absent a sense of ‘I and “mine” is the locus of spirit, 
its Holy feet even as the serenity of supreme blissfulness is its Holy Crown. 
(Kumaraguruparar, Kantarkalivenpa, line 11) 


To renounce the ego by tracking it in its most far-reaching sweep is true 
renunciation, and to loosen it from its most insidious claim is true detach- 
ment. Conversely, any activity, to the extent that it entails liberation from 
the hold of the ego, even though seemingly an aspect of being-in-the-world, 
to that extent is “worldless” and is revelatory of spirit. 

The story of the spiritual wisdom of India is the story of the concerted 
effort to contain the power and pretensions of the egoistic or self-asserting 
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will. To efface egoism is prized not merely on moral grounds as an exhorta- 
tion to be humble or meek. It is also an enhancement of value, of willpower 
and of “personality, if we remember not to understand these terms out of 
the context of the spiritual life. Through a discipline of mind and reason 
(jana margam, samyak jrianam), through heart and love (bhakti margam, 
samyak darsanam), and through will and power (karma margam, samyak 
caritram), what, incidentally, is accomplished is an enhancement or exalta- 
tion of life. These are not mere techniques of self-actualization but spiritual 
paths with redemptive enlightenment as their goal. Yoga, again, is not a 
mere technique but an exaltation of “excellence” (kausalam) cultivated as the 
art by which to apply the discipline toward a harmonic expression of the 
spirit. To recover real life, which is life “established in God” (brahma nistha) 
or life of “supreme spiritual being” (paramatman) is to shun or turn away 
from the shadow of life. By losing oneself one is “awakened to the spirit” 
(prabuddha atma); by becoming united with the spirit of the universe, one 
finds oneself and with it the whole universe. 


The Wide Spectrum of Hindu Spirituality 


India’s religious life in view of its bewildering complexity may well be 
described as itself providing a miniature World Spirituality Series. Because 
of its complexity, Hinduism may be viewed more as a locus for “meeting 
of traditions” than as a singular religious tradition. In the estimation of con- 
temporary historians of religions, Hinduism to India is, most aptly, what 
comparative religion itself is to the world. 

The term “Hindu” refers to the religious life of the people of India or, 
more correctly, of Bharata-varsa, the “world of Bharata” The latter expres- 
sion is not merely the geographical equivalent of India in vogue before the 
advent of the English term (which etymologically means the land of the 
Indus River), but it signifies a single, though cumulatively diversified, 
cultural area like a pyramid inverted or, better, slanted on the side picturing 
its horizontal expansion. Hinduism, which again was indigenously named 
to mean “eternal religion” (sandtana dharma) or “revealed religion” (vaidika 
dharma), labels the religious quest of a people rooted in a single cultural soil. 
One may understand this feature by contrasting it with a case like Buddhism, 
which also was preeminently an “Indian” religion but was not determined 
by the circumstance of its rootedness in the culture of the area of its origin 
and unfolding. On the contrary, being essentially a homeless wisdom, a 
mendicant and missionary faith, it was as a movement introduced in histori- 
cal time into the society where it_made itself at home’and into a culture 
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whose coloring it readily took. Hinduism, in contrast, stands indistinguish- 
able from the spiritual life of a culture and was not introduced or inaugu- 
rated as a movement at any assignable period of time. One may say the same 
about Jainism (see Part 3 below). 

We began our account of “Hindu” spirituality with the attention rather 
on its “worldlessness? which it shared with the ramanic outlook. A 
“famana’ is one who treads the spiritual way of toil or existing (srm) and 
describes, among others, preeminently the Jaina and the Buddhist. In con- 
trast, however, stand the Hindu concern and preoccupation with the order 
of the world—cosmic, social, and the individual. The sacred order is not 
man-made but given in the nature of things. “The four-fold order was 
created by me” (BG 4.13). Likewise, the Hindu spiritual tradition sanctifies 
the life of the householder with his civic, social, and “cosmic” obligations 
while, at the same time, providing a path to inward liberation for those 
wholly absorbed in the spiritual quest. 

The Hindu spiritual journey is typically the affirmative way: using things 
found in the realm of the many as means to afhrming the one. The ascetic 
way of denial of the many as a means for realizing the unaffirmable One, 
surely, is accepted but only in spirit. “The day on which there is non- 
attachment (felt) renounce even on that very day” (Jabala upanisad 4). For 
the very reason of its intrinsic importance, the ascetic way is sanctioned 
only in the light of an express requirement or a felt call as a special 
vocation—it is not prescriptive for everyone. The watchword here is “eligi- 
bility” (adhikara). What this implies may be stated thus: The essential equal- 
ity of all human lives in terms of the ability to will the spiritual good cuts 
across the institutionalizing of inequality in the name of social class and 
biological family. Everyone shall be enabled to become what one has in 
oneself to become. The options are perpetually open so that at the “right” 
time there will be the needed turning around for everyone. 

The conflict and tension between the negative and the affirmative 
approaches of the religious quest should, nevertheless, not be understated. 
‘As earlier indicated, it underlies the story of the conflict and tension 
between the “orthodox” Hinduism on the one side and the traditions of 
Buddhism and Jainism, which espouse with varying emphases “homeless- 
ness” or ascetic withdrawal as the only spiritual option. Within Hinduism 
itself, it is present in a discursively unresolved manner between the rival 
demands of understanding spirit as subjectivity and inwardness or, alter- 
natively, as holistic and integral. In a holistic view of spirit, what is without 
and what is within are valued alike. They are but the two sides of the same 
coin, so that no special significance is accorded to inwardness and interiority 
of life, except heuristically, and there is no exaltation of the ascetic vocation. 


xx INTRODUCTION 


In Hinduism from the very moment of its initial formulation the conflict 
is present which looms into an ongoing and as yet unresolved “spiritual” 
difference for over a millennium within a common framework of Vedanta 
(see Parts 5 and 6 below). 

In almost every generation and in every cultural, geographical unit of 
India from the time of her recorded history to the present day, there have / 
been men and women who abiding away from the mainstream of life have 
borne witness to the power of the Spirit. Kings and commoners alike seek 
them out for guidance and often for experiencing “peace” From the point 
of practical spirituality mirrored in life as simply lived instead of being 
reflected upon, the holy personal presence itself is the eloquent example of 
what is spiritual, its meaning and its justification. The approach to 
spirituality, however, that is attempted through the essays of this volume, 
mostly draws from religious life and religious thought, from texts and their 
conflicting interpretations acclaimed alike as authoritative and from diver- 
sified intellectual and spiritual traditions and philosophies of India. 

The negative and affirmative approaches may be seen to articulate 
different orders of evaluation of the central question of ego-consciousness in 
the Vedic heritage. The Vedas, specially in their crystallization as Vedanta, 
spell out the nonduality of Atman, which is veiled by the I-consciousness, 
and Brahman, which lies hidden as the ground of the world. The Atman/ 
Brahman axis lends itself to all shades of interpretative analyses which deter- 
mine the variety of religious denominations of the Hindu way of life. 

The general Hindu conceptualization of spirit is done in terms of the 
upanisadic notion of atman and its identity with the ground of being. 
Atman, the true theion of Hindu spiritual tradition, is preeminently not will 
or dynamic spirit as such. Itself beyond the distinction of static and 
dynamic, atman is rather the “ground” which provides for this and similar 
other distinctions. It is the manifesting source of everything that is, and, 
likewise, negatively speaking the condition of everything that is not. But 
when it is discovered or realized, it is realized rather as a fullness of the 
depth in which everything “of the surface” disappears. The Knower of the 
transcendent world of spirit, it is avowed, attains the highest (TU 2.1). But 
it is also avowed, paradoxically, that by knowing the atman one knows the 
all (ChU 6.3). What this means may be stated thus: There is a certain 
looseness (or, more appropriately, one-sidedness) about the relation of spirit, 
and its manifestations in time, and a freedom about manifesting in diverse 
forms, including also the freedom of remaining without manifestation. 
Spirit itself, in other words, precedes the distinction of time and timelessness 
and therefore provides alike for life in the world and living “worldlessly? 

The imagery of a tree is a commonplace of Indian religious literature. The 
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tree in manifesting itself above ground inevitably relates to that which lies 
invisible underground as well as to the ground itself. The image, incidentally, 
vivifies the sense of the spectrum as applied to Hindu spirituality, its com- 
pactness and differentiation. Brahman, according to a Vedic text (Sankhayana 
Aranyaka 11.2), is the great green tree that is spread out with its roots 
moistened. There is also the well-known upanisadic image (MU 6.4) of 
Brahman as root and branch of one and the same tree and indeed as rooted 
in the dark ground of the Axis of Brahman and as standing up and branch- 
ing out in the manifested cosmos and the latter, therefore, as “inverted” 
There is again a description given of the Veda and the Upanisads themselves 
as the tree with branches, tender blades, foliage, flowers and fruits, the fruits 
being compared to Vedanta “the end of the Veda” (Upanisad). Life charac- 
terizes every stage of the tree's growth, and it is the same life that is more 
fully expressed in the fully grown tree than in the seedling or the plant, 
more again in the fruits than in the tender blade or flowers. The criterion 
for thus grading in terms of less and more is, of course, how the tree stands 
in relation to the needs of the beneficiary in fulfilling whom it also, as it 
were, fulfills itself. 

The point of the imagery of significance for understanding spirituality, 
however, lies in how the tree is viewed in relation to its origin or source. 
Trees and plants, flowers and fruits manifest themselves above the surface 
in their luxurious proliferation but arise out of it, unfolding from the tiny, 
all but invisible nuclei hidden below the surface. In order, however, to elicit 
the more precise nature of “spirituality” (atmyam) as outreaching and 
resisting identification with religious processes as such, we say that the 
spiritual is the soil or the ground, intrinsically prior to and beyond the 
forms of religion that are cognate with it, just as the soil is cognate with 
a seed or roots. Spirituality surrounds and underlies its religious expressions 
and is not reducible to the latter. What is unique about the Hindu notion 
of spirit (atman), it may here be noted, is its intrinsic otherness in relation 
to its “expression” as the ethical, the political, the aesthetic, and even the 
religious. In their very midst spirit remains transcendent. 

Understanding the spiritual more in terms of a neutral soil than as a seed 
which is continuous with the plant helps us to account for some of the 
features distinctive of the development of the Hindu religious tradition. To 
begin with, we can see that proliferations appear not as cancellations of each 
other’s identities but as an enrichment of the whole spectrum. The question- 
ings which reach toward dtman are subsumed under Adhbyatma-vidya, the 
science and art of realizing of spirit as such, and so pervade the entirety of 
religious consciousness either as its inarticulate overtone or as expressly 
countenanced as in the Vedanta. 
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The traditional Hindu religious notion of adhyatma, literally “pertaining 
to atman,” plays almost the same pervasive role that the category “spiritual” 
does in the West. It is the name for the integrative function by which to 
unify the various aspects of existence. In this respect it is cognate to and 
paired with adbibbata, implying unification on the objective side, and 
adhideva, meaning integration in divinis. Adbyatma is used for integrating 
the various aspects of subjectivity which is, again, simply existence contem- 
plated from the inwardized vantage point of the self. Adbyatman functions 
like a symbol pointing beyond itself, opening up levels of reality which 
remain undisclosed without a corresponding opening up of levels of the 
human mind beyond the discursive and the sense-bound. 

The integrative role of spirit under the name adhyatman was recognized 
by the great Vedic etymologist Yaska (fifth century B.c.), who states clearly: 


It is because of His great divisibility that they apply many names to him, one 
after another. The other Gods come to be submembers of the One spirit 
(ekasya atmana) ... their becoming is a birth from one another, they are of 
one another's nature; they originate in function; the spirit is their origin. 
Spirit is even their chariot, their horse, their weapon, their arrows. Spirit is 
the whole of what God is (atma sarvam devasya). (Nirukta, 7.4) 


Spirituality, thus understood as wisdom about the “way back into the 
ground” of pluralism of religious forms, serves as the rationale also for the 
infinite diversity in the way of one’s being in the world. Spirituality in this 
specific sense also preeminently integrates the affirmative and the negative 
ways distinguished earlier. The foundational conceptual formulation of the 
tradition can be stated thus: brabman represents the highest state of exis- 
tence, universal and transcendent, the ultimate source of all positivity from 
which all things originate, have their being, and into which all return; 
samsara, that is, the “phenomenal or natural existence” refers to the human 
being’s empirical situation governed by the law of necessity (karma) and con- 
sequent unfreedom and finitude. The scriptures inculcate and encourage cog- 
nitive, reflective disciplines (vidya(s)), emphasizing negation in the sense of 
a turning away, a choosing of the “good” in the place of that which is pleasing. 

The ultimate “good” in this case is liberation or “freedom of the spirit.” 
The other goals described as life values in the picturesque scheme of “ends 
of human life” (purusartha), one may say, are summed up under the rubric 

of the “pleasant” (preyas). The order of the pleasant includes the enjoyment 
of senses (kama) and material comfort (artha), both, however, always to be 
determined by a sense of obligation to the “other” as against self-centered- 
ness. The latter represents the sphere of dharma, which marks the transition 
from the pleasant to the good (see below pp. 140ff.). In general, all Hindu 
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traditions accept this framework differing only in their interpretations of 
the concepts involved. The summum bonum (Sreyas) of liberation or 
“freedom of the spirit” however, is the commonly cherished goal of life 
marking the attainment of fulfillment in life as well as beyond life. Consis- 
tent with its description as “spiritual? it marks both a process (sadhana) and 
its result (sadhya), as it were, coincidentally, as if saying that every point on 
the journey is also the arrival point. Seeking and finding are a dialectical 
continuum involving, in existential terms, an inner transformation of life. 
One may even stretch this continuum to encompass phenomenal or natural 
existence itself: spirituality, as an outlook, then, will be as explained in the 
beginning—a matter of winning an orientation or a sense of perspective and 
a wholeness or completeness which the ideal of “liberation” implies. Living 
in the presence of the ideal with such a perspective enables one to look in 
retrospect at “life in the world” and to see it as continuous with its transfor- 
mation. This is spirituality and spiritual life. The natural man imperceptibly 
yields to the spiritual man; life values are transformed through a retrospec- 
tive reorientation into spiritual values. When the distinction between the 
“should” or “must” and the “is” thus ceases to exist, the spiritual goal of 
“being free from” (mukti, moksa) overreaching the divide or distinction, 
humanly speaking, may be said to have been realized. 


Content of the Hindu Volumes 


The first Hindu volume of World Spirituality brings together the complex 
profiles of thought, belief, and practice beginning with their development 
from the archaic period of the Vedas and their early crystallization as 
Vedanta, “the end of the Veda” The latter marks the transition to what has 
been aptly termed in a global historical setting the advent of axial awareness! 
with the focus crystallizing on individual consciousness. Vedic spirituality, 
which includes as its culmination the emergence of Vedanta, is followed by 
accounts of Hindu beliefs and practices, philosophies and faiths, found 
reflected in its legal treatises, epics, and doctrinal literature in the forms of 
aphorisms and exegeses. All of these are accepted as “tradition” (smrti) in 
addition to the Vedas, which are “revelation” (sruti). From the perspective 
of spirituality, the distinction may be restated as “re-collected” experience 
and “direct” experience. The Jaina religious quest, which is described also in 
this volume, likewise admits of a distinction between its direct, canonical 
representations and later reflections and recollections. All these early devel- 
opments, Hindu and the Jaina, the brahmanic and the Sramanic, may be 
described as marking the classical spirit. This description is analogous to the 
description of the “classical” period of Indian civilization. The one massive 
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omission here is Buddhism, also “classical” in the above sense, which is 
treated elsewhere in separate volumes. Developing into the Mahayana move- 
ment, Buddhism in India changed and in changing left its mark on Hindu- 
ism before disappearing from the country of its origin. 

Postclassical Hinduism is treated in the next volume, which deals with 
ecstatic devotion, the cult of the temple and other popular expressions 
of piety and devotion, the Tantra with its sacramentalization of sex, latter- 
day rituals and practices, regional expressions and reorientations of the 
Hindu religious quest aiming at novel reconstructions and newer self- 
definitions of the classical spirit. The medieval religious climate of northern 
India was open to the spirit of popular devotional Hinduism from the 
south. In its turn it witnessed the rise of Sikhism, under the stimulus of the 
impact of Islam. This was followed by modern developments touched off 
by the impact of the Christian West and often treated under the rubric of 
Renascent Hinduism. The Ramakrishna movement, Tagore, and Gandhi, 
among others, highlight this phase, while no less significant as a spiritual 
movement is the shaping of Indian Christianity itself. 

The two Hindu volumes accordingly are structured along this division 
between the classical and the postclassical. Although roughly chronological, 
their division is not strictly historical: the historical roots of what is called 
later Hinduism stretch back to dim antiquity, and some aspects of its culture 
and cultus are clearly traced even to preVedic Harappa culture. Many of its 
other features, for example, Pauranic elements, which in their distinctive 
form surfaced later, are related almost by a straight line to Brahminical 
Hinduism; and even the Tantras, according to Hindu self-understanding, 
derive from Vedic texts presumably now lost to us. Incidentally, this feature 
of viewing new departures as still essentially in terms of rootedness “in the 
Veda,” belittled by historians as anachronistic, throws some new light in 
Fetrospect on the meaning of the Vedas themselves: The “Veda” in the 
singular comprises not merely the four Vedas structured as hymns, rites, and 
doctrines, but all words that speak of “God? all utterances that are self- 
revealed and, therefore, partaking of the “word” (Vak). The Vedic seer 
himself, it may be remembered, is, among other things, a medium to trans- 
mit to posterity the timeless and impersonal insights which he receives. 

‘The term Hinduism is used here without the restricted sense in which 
historians employ it to refer to developments falling within a specific period 
of chronological history. Thus, Hinduism, according to an indologist of our 
times, began at the time when the Vedic framework was lost, which can be 
even dated as an occurrence between the sixth century and fourth s.c. (see 
below p. 40). In these volumes, however, the term Hinduism is used to mean 
an undifferentiated whole which includes the Vedas as the point of 
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departure but has no assignable time of beginning. It is indeed used to mean 
‘both the archaic-classical Hinduism of the Veda and the Vedanta and its 
neoclassical and postclassical transformations inclusive of what has come to 
be called Renascent Hinduism. Using this single term does not, however, 
preclude discerning type differences that are significant for viewing 
Hinduism under the aspect of spirituality. Types, it is useful to remind 
oneself, do not quite exist in space and time, and therefore it follows that 
they can coexist across the stretches of history and geography. At any rate, 
the principle of division in organizing the material in these volumes rests 
on the dimensions of types, which can coexist without the implication of 
superseding and without being structured in a hierarchy of levels. 

Thus, there is what may be termed a normative side to Hinduism present- 
ing itself as “orthodoxy” or “orthopraxis” (translations of astika, literally, 
“one who says yes”). This term implies an ideal norm while also allowing 
for variety as a matter of principle. The normative is what presents itself 
as both impersonal and timeless and is always operative as a subtle prescrip- 
tion infusing a character, invisible but nonetheless discernible, to the con- 
tent of life. “Timeless rhythm” will aptly describe this character that is 
unique as a “Hindu” way of life. What is the “Hindu” character? One may 
say that it consists in making one live spiritually as if time were not “history.” 
This is not the same as living without a sense of time or the change that 
time brings, as it is often caricatured. If anything, it bespeaks a sense of 
“history” or change but as enfolded in a timeless meaning. Time itself is a 
crucial category for Hinduism, as a coordinate of the journey of life in and 
through and beyond the world. Asa metaphysical discipline in the form of 
Vedanta, in the broad sense Hinduism is, however, a severe judge of all 
notions of history and historical teleology that occidental historical aware- 
ness assumes as valid, and of all forms of evolution which, likewise, rest on 
the assumption of an all-too-easy identification of the good with the 
necessary. 

The category of time may be seen to operate here in the process of a 
perpetual unfolding, in an ever-widening circle of spirituality, of the original 
inspirations of Veda. Sometimes norms are changed in practice and also in 
theory. Hinduism at times is manifest more in the mode of revivals, under 
different names and banners; reformations, as different and divergent move- 
ments; and even rejections, resulting in the rise of new religious forces in 
the course of history and in different parts of India. The interesting thing 
is that the two, the timeless nonform as well as the forms and stratifications 
that the tradition has undergone and still does in unpredictably diversified 
ways on the scales of time and space, are simultaneously operative in varied 
degrees in the life and thought of the spiritually sensitive Hindu. 
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Hindu spirituality is “traditional” in both senses of the term: it is “conser. 
vative, and it is also synthetically continuous. The ardent traditionalist as 
well as the iconoclastic reformer imbued with a zeal for change alike can 
avow the Hindu “tradition” In the same breath one can describe its growth 
as dialectical “advancing” through opposition and resolution and also as 
linear in some sense, as a case of widening with the flow of time but never 
in its farthest sweep moving out of a center. The tradition as it were espouses 
affirmation of co-existence of forms, resisting all pressures to coalesce into 
a homogeneity. While retaining a conservative core, it never ceases to 
envision unequivocally directions for new development conducive to the 
growth of spirit. This volume presents the eternal, timeless dimension of 
Hinduism, while the spiritual elements that are uniquely reflected in the 
unfolding of Hinduism as a widening circle are postponed for Volume 7. 


Spirituality and the Issue of Hindu Scholarship 


The writers of the articles in this and the subsequent volume were selected 
on the basis of their scholarly specialization as well as a certain sensibility 
which enables them to reflect on and out of the Indian tradition. The 
personal involvement is the criterion which meant choosing those who 
could speak spiritually from within the Hindu tradition. The issue is indeed 
not one of choosing “Hindu” scholars but concerns the type and temper of 
scholarship that is appropriate for the task. Scholarship becomes a moot 
problem in the general context of modern indological writing established 
by the labors of Western indologists. It becomes especially urgent in the 
present context, where the concern is spirituality and not the more objec- 
tive aspects of religion and culture. 

The development of the Hindu volumes, as well as that of the others in 
the series World Spirituality, has raised a deep issue which can be expressed 
in a twofold question: How convey in reflective language the spiritual 
experience that lies at the heart of the tradition? How assimilate into that 
expression the various dimensions of objective scholarship that have been 
developed in the past several centuries in the West: critical history, textual 
studies, sociology, anthropology, and psychology? This implies a further 
question: What relation do these new disciplines have to traditional scholar- 
ship? Do they supersede classical forms that are peculiar to each religious 
tradition, for example, the great commentary tradition of Hindu scholar- 

ship built around sacred texts composed by Hindu grammarians, philoso- 
phers, and theologians throughout the centuries? The position of the World 
Spirituality series has been to respect the traditional forms of scholarship as 
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integral to the respective spiritual traditions and at the same time to assimi- 
late in varying degrees the perspectives of the newer disciplines. The present 
and subsequent Hindu volumes accordingly are designed to reflect a whole 
spectrum ranging from examples of traditional methods to those reflecting 
varying degrees of assimilation of newer approaches. 

Thus, chapter 2, “The Spirituality of Vedic Sacrifice” in this volume, may 
be taken as representative of the traditional synchronistic method without 
a concern for or an assimilation of the controls of critical Western academic 
scholarship. Of the other essays, those by Wayne Whillier and by Kenneth 
H. Post swing to the other end, remaining within the bounds of “scientific” 
indological research and often untroubled by the perception of the tradition 
itself. Others in different degrees utilize the spirit of the traditional 
approach combining it with historical, literary, and cultural aspects of objec- 
tive scholarship. One of them even seeks to reconcile spirituality with the 
scientific world view. The articles, in other words, reflect the present state 
of mutual assimilation of traditional and objective modes of scholarship 
indicating an effort and the will to understand Hindu spirituality as 
something that can be appropriated even strictly on its own terms to the 
present, as integral to contemporary concerns. 

After we state it thus, it becomes necessary, even at the risk of digressing, 
to pause and reflect on what is the real issue between traditional Hindu and 
modern Western scholarship. The issue is, to state it in its most simplified 
form, objectivism in interpretation. Objectivism, and with it a certain kind 
of historicism, one may generalize, colors the modern Western approach. 
Objectivism, which must be distinguished from objectivity, looks upon the 
past as object. It sees the past as a field of study, a field that lies, as it were, 
at one’s feet while the observer stands above it as a “subject” that surveys the 
field. With objectivism goes hand in hand also a distorted notion of history: 
history is something that we make and indeed experience our freedom in 
making it. It is not something that we participate in. The past becomes what 
we learn about, not something we learn from. These modernist assump- 
tions, when brought to bear on a study of Hindu sacred texts, ill accord 
with the tradition’s claim of revelatory status for its scriptures and sacred 
writings derived therefrom. An objectivist approach to spirituality that 
would not recognize the reality of a living tradition or its claim becomes 
therefore questionable to those within the tradition. 

This is not, however, to question the significance of modern scholarship 
or even critical history and their relevance for investigating Hindu spiritu- 
ality. One can envisage the possibility of historical studies of the more 
imaginative kind contributing to an understanding of the spirituality of a 
tradition which itself may be avowedly ahistorical, as in the case of 
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Hinduism. History and historical research can function as hermeneutics 
from within as well as an ordering of facts from an objective perspective 
from without. Likewise, thought even of the highest kind can be viewed as 
a function of a presupposed particularity of experienced circumstances 
without detriment to a perception of it as at the same time also disclosive 
of something nonparticular, as laying claim to a universal relevance. History 
thus can help in keeping the past alive in the present. 

The Hindu conceptualization of tradition was expressed by a term which 
meant literally “memory” (sti). Memory is the bridging of the past and 
the present in one’s consciousness. Remembering and interpreting and 
recreating again and again as time goes by what was disclosed and what 
found utterance in a beginningless beginning—such is briefly the general 
selfunderstanding of the Hindu tradition. The meaning of Hindu spiritu- 
ality as dynamic flow must then be sought in what may indeed be described 
as a historical unfolding of consciousness within the Hindu tradition. One 
can see in the Hindu mythic figure of Vyasa the vision of the sense of tradi: 
tion as a holding together of past and present. The Supreme who declares 
that he “comes into being from age to age” (BG 4.8) also says appropriately, 
“of the sages I am Vyasa” (BG 10.37). Vyasa is the one who gathered and com- 
prehended all Vedic texts (sruti), all the tomes of the Puranas as well as the 
Mahabharata, the grand epic of one hundred thousand verse (smrti). 

An objective approach and history in the sense of interpretation may thus 
be seen as dimensions of a reflective awareness of a total experience within 
the Hindu tradition. Tradition is not something that stands like a mountain 
for exploration. It functions rather as an archetype in relation to spirituality 
so that the approach that is Proper to it must be one of evoking it by an 
attitude of respect and “receiving, of appropriation and advance. 

There is a method of investigation that is integral to the content of Hindu 
spirituality specific to this volume. The Indian philosophical assumptions 
underlying its theories of meaning and methods of investigating texts show 
some striking consensus despite debates and discussions surrounding them. 
The Veda itself consists of inspired utterances as well as spiritual “reason” 
diving into the things of the beyond and coming up with inspired “thought” 
The latter—technically, mimamsa—is not mere logical reasoning but coor- 
dination of spiritual experiences or thoughts having an inner certitude and 
1s, eminently, part of a process that culminates in meditative realization. 
The mimamsa method of interpretation subsequently became the estab- 


lished approach to the study of sacred texts. Scholarship, objectivity, and 


analytic clarity are conspicuous by their pervasive presence thanks to the 
collaboration of the disciplines 


of grammar (Vyakarana), exegesis (Parva 
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‘ Mimamsa), and logic (Ny@ya), whose areas of specializations, respectively, 
are the word, sentence, and means or verifiers of valid knowledge. What 
striking is that these objective features of study are combined with sensi- 
tivity, sympathy, and imagination as in perceiving hidden meanings and 
implied connections, the unsaid in between the sayings, the indirectly said 
in the very mode of a direct saying, seeing the text as a coherent whole from 
within in terms of an implicit content transmitted by the tradition. While 
the “letter” is analyzed in terms strictly of a logical and semantic rationality, 
the “spirit” of symbolic apprehension is never lost sight of. The interpreta- 
tive responses, in fine, are “spiritual” rather than a literal, exoteric, external 
apperception of the meaning of words and syntax. “The letter kills but the 
spirit gives life” as a criterion of understanding, holds good with special 
force in the context of Hinduism. 

The mimamsa method of investigation to which reference was made can 
be summed up in one or two sentences, in its most generalized form: Verbal 
meaning (which after all is the issue at stake in interpreting texts) should 
be explicable in terms purely of the linguistic system in which the texts 
operate, in this case of the Veda, and with the help of well-established 
principles of reasoning. They do not depend for their comprehension on 
such extraneous factors as the person addressed and who interprets it. It is 
not that these factors are ignored. In fact, one of the literary conventions 
that governs all writings, sacred as well as secular, is to provide in a preamble 
details about the name of the author, the name of the work, the literary 
antecedents of the work, and the scope of its reception and other details. 
But for construing the meaning of the text itself these are considered as 
purely extraneous. 

The classical mimamsaka is a Vedic exegete concerned with the correct 
determination of the meaning of texts and with the settling of problematic 
passages in them. It accords with the traditional Western sense of hermeneu- 
tics as a techné, a practical discipline for dealing with difficult texts or 
obscure passages where understanding is blocked. This traditional sense, 
incidentally, is replaced in modern times under the dominance of science 
by the ideal of understanding as an objective knowledge verifiable and 
falsifiable and guaranteed by methodological self-control. The mimamsa 
method of investigation, however, in the way it is conceived resists the very 
possibility of becoming faulted. It, in the main, is determined by what it 
considers the axiom of interpretation, colored as it is by the avowed nature 
of the subject matter in whose service the “method” acquires its “methodi- 
cal” function. These “axioms” of interpretation may be barely mentioned 


without elucidation, the object being merely to illustrate that there is a 


highly sophisticated and at the same time spiritually sensitive interpretive 
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tradition at the very heart of the Hindu spirituality under consideration; * 
The entire Vedic corpus is directed toward a unified sense (tkavakyata, 
“unified sentenceness”), lest the Veda become a house divided against itself, 
forfeiting its right to be deemed revelation, i.e., knowledge otherwise un- 
obtainable. This is a formal rule, but in applying it to the Vedic exegesis the 
tradition becomes internally divided over the priority accorded to sections 
relating to ritual or to gnosis. Likewise, there is the principle of autonomy 
of verbal signs, according to which words convey meaning independently 
of any external authority and corroboration by another source of knowl- 
edge (cf. how this principle is utilized in Vedanta as integral to understand- 
ing the nature of Spirit vis-a-vis the authenticity of scripture [see below pp, 
231ff.]). There is again the thesis that becomes the focus of sustained discus- 
sion, namely, the nonpersonal character of verbal knowledge and its 
inherent independence of any personal author who intends their meaning. 
The author(s) or the reader(s) do not play a significant part in the herme 
neutical act. What the speaker intends and the listener understands are 
themselves but the function of the spoken word. While the Mimamsi as a 
Philosophical tradition was sought to be modified and in certain respects 
even responded to with an emphatic no by other Hindu schools or tradi- 
tions, it is nevertheless true to say that the mimamsa overview colors the 


generality of a methodological orientation that one can label as classical 
Hindu scholarship. 


Plan of the Volume 


The topics in the two volumes are grouped in such a way that each volume 
is designed to be self-contained and to meet the requirements of those 
interested either in the classical or the later developments of Hindu spiritu- 
ality. The treatment does not aim at a chronological history and may be 
described as thematic and topical, although the overall design reflects the 
process of history in the sense of the development of ideas. The present 
volume is divided into parts that are arranged in an order which reflects the 
transitions from the Vedas (ca. 1500 B.C.) to the Upanisad (ca. 1200-600 s.c.), 
from the Vedic texts to the Dharmasastra(s) (ca. 400 p.c.) and the Itihasa(s), 
that is, the Ramayana and the Mahabharata (ca. 200 z.c.), from the times of 


Patafijali (ca. A.D. 200) to that of Sankara (A.D. 800), from Sankara to the 
post-Sankara Advaitins (ca. a.p. 900 to 1400) and to Ramanuja (ca. a.p. 1100) 
and Madhva (ca. a.p. 1300), 


(ca. and to Srikantha and Appayya Diksita (a.D. 
1300-1500) bringing the account into the middle of the second millennium 
after Christ and Tepresenting the story of Hindu spiritual development: 
spread over.a period of more than two thousand years. To this are added 
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contemporary affirmations of the classical spirit, which extend the story to 
an even longer period. No essay in the volume, however, addresses exclu- 
sively the development of thought as such, although many of them give 
biographical, textual, and sociocultural data. This is, however, done as 
incidental to the main task of presenting a synchronic picture of Hindu 
spirituality. 

Part 1 of the volume, entitled “The Vedic Spirit,” contains articles ranging 
from the vision of the Vedic seers concerning mysteries of the world of 
spirit to the wisdom of the sages of the Upanisads. Vedic literature begins 
with mantra, “words rising from the depths” (RV 4.3.16), presented as the 
sambita(s) (“collections”), and a large body of ritual texts called the 
Brabmana(s) ending with the Upanisads. As the manifestation of the Vak, 
“the eternal Logos” of the Veda in human, linguistic form, the Upanisads 
describe themselves as representing the “end” of the Veda. If the entire 
volume under consideration represents the timeless rhythm of the classical 
spirit of early Hindu spirituality, the section on the Vedic spirit presents it 
in a miniature form. The polarity and complementarity between ritual and 
knowledge, between symbolism and rationalism, between heaven and libera- 
tion are characteristic of the Vedic heritage and are enduring features of later 
philosophical doctrines and religious practices. 

The section begins with the essay “The Vision of the Vedic Seer” by Rajen- 
dra P. Pandeya, which sets the stage for the entire volume, highlighting the 
recurrent features of harmony and inclusiveness which, in general, both the 
brahminical and the éramanic spirituality exhibit. The Vedic seer, pure of 
mind and heart, embraces all aspects of human life or nature, harmonizing 
material-vital existence and psychical-intellectual life. The uniquely Vedic 
concept of yajfia, “sacrificial rite” is the path to the knowledge of truth and 
everlasting happiness. These points of harmony are further brought out in 
rta, the universally unitary and obligatory principle which in turn leads to 
the realization of the unity of being, the cosmic and transcendent reality 
called the purusa. The Vedic sages discover this purusa in the very being of 
the human self. 

Hridaya R. Sharma takes his point of departure here and focuses on the 
spiritual import of yajfia(s), the Vedic “rite” par excellence. Through the 
sacrificial rite human beings play out their active and conscious participa- 
tion in the gradual process of purification and upgrading. The mystic fire 
on the altar is a liberating force. The sacrifice spans cosmic, vital, and 
corporeal existence and brings about a “second birth” which is described as 
the fountainhead of the flow toward the final goal of all three modes of 
living. The essay concludes with the discerning observation about the 
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spiritual import of yajfia as a means for brabmabhava, “state of brahman? 
a state truly unaffected by do's and don'ts, merit and sin, and such other 
pairs of opposites resulting from Necessity. Rite thus becomes itself trans. 
formed spiritually into an ascetic station of life. If Pandeya writes as a 
thinker and scholar, Sharma brings to bear his rich experience as a perform- 
ing ritualist and teacher. His reflections are based on his study and applica- 
tion of the vast literature on the subject in original Sanskrit. 

The essay “Truth, Teaching, and Tradition” by Wayne Whillier strikes a 
different note, looking at Vedic spirituality-as it were from without. The 
author concurs with the general self-understanding of the Hindu tradition 
in viewing Vedism as its most ancient form and recognizes it as still a living 
force in Indian spirituality which conserves a unity of purpose in India’s 
cultural homogeneity. There is a clearly discernible transition from Vedism 
to Hinduism, he observes at the outset, representing a triumph of caste 
ideology over contest ideology, the triumph of individual worship over the 
cult and of philosophy and the quest for intuitive truth over ritual perform- 
ance. The triumph of caste ideology meant a new understanding of truth 
as private and personal, and a rigorous ordering of men and women on the 
basis of one’s proximity to truth. The article also contains valuable informa- 
tion about the visionary poets of the Veda and development of brahmodya 
as a teaching device. It concludes with a note of spiritual import, indicating 
how at the core of ritual—the raison d%étre of Vedism—lies the relationship 
of brahman as “power, “ritual? “powerful prayer and speech” as well as 
“participant” The great service of indology has been to stimulate a renais- 
sance of Vedic studies, and Whillier’s essay is representative of creative 
indological thinking in recent times. 

Last in the section is “Spirit and Spiritual Knowledge in the Upanisads” 
by John G. Arapura. The Upanisads bequeath to Hindu spirituality a 


> 


unique conception of spirit and spiritual knowledge, and therefore also of ~ 


salvation. However, this does not mean, cautions Arapura, that the later 
Aradition, particularly the classical Indian philosophical tradition, saw it 
with full clarity. Identity, which is the truth that resides at the center of the 
upanisadic approach to spiritual knowledge, is not a concept or an idea but 
“a fullness that makes everything full” Everything in the world as directed 
by the unseen logos— Vak in the Vedic language—leads to that identity. Yet 
without the advantage of its light, it is not easy to see how things in the 
world, principles, relations, arrangement of concepts, inferences, and deduc- 
tions themselves unaidedly could lead to it. If the spiritual journey is from 


ignorance to knowledge, then it is logos that puts us on the way. Logos 
enacts the directional movement implicit in the posture called upanisad. 
Arapura's essay, though postured as critical, sounds the very depth of 
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traditional understanding, guided as it is in a most stringent way by Sankara, 
the illustrious commentator. At the same time, the essay also mediates this 
understanding for Western thought and experience. 

Dharma is one of the most pervasive concepts of Hindu spirituality. 
As a social concept, it refers to the moral code, law, natural and positive, 
and also, preeminently, to the various duties of individuals. The norma- 
tive ordering called dharma in its legal, moral, social, and political aspects 
is the subject of exploration in the Dharmasastra(s) and the Arthasastra(s). 
The Ramayana and the Mahabharata, on the other hand, exemplify an 
understanding of the spirituality of dharma in concrete settings. The epic 
heroes are idealizations of character representing the different stations of life 
that Hindu treatises on dharma recognize. Not only the seer and the recluse 
but also the ideal king, ideal wife, brother, friend, the diligent student, the 
citizen in his vocation are presented in these epics. These encyclopedias of 
classical Hindu life and wisdom recognized as later Vedic sources by histor- 
ians are viewed also by tradition as an extended sequel to Vedic spirituality. 

In Part 2, entitled “The Spiritual Horizon of Dharma? there are three 
essays. Kenneth H. Post analyzes the “Spiritual Foundations of Caste,’ 
drawing his material from writings called dharmasiitra(s). He views them as 
political in the Western classical sense. The prescription of social order is a 
type of political thought outlining the best human order. In this highly 
informative but critical essay, the author draws the conclusion that looking 
at caste in the light of spiritual texts, one can see caste as a. manifestation 
of a beginningless justice which is sovereign over all things. K. R. Sundarara- 
jan, in his essay entitled “The Ideal of the Perfect Life: The Ramayana,’ 
analyzes the epic in terms of the filial and social roles of the chief characters: 
Rama is the ideal son, husband, king, and friend; and Sita, the ideal wife. 
Bharata, even more than Rama himself exemplifies an ideal brother. Dharma 
vis-a-vis the mythical universe of gods and animals and forces of nature 
means cosmic harmony sustained through noninterference by all the inhab- 
itants of the universe. Dharma is human dharma, a model to be emulated 
even by nonhumans. Arun Kumar Mookerjee, in his thought-provoking 
essay entitled “Dharma as the Goal: The Mahabharata; focuses on the 
spiritual teachings of the epic, extolling dharma as both sakama, “with 
desire” and niskama, “without desire” It teaches nonviolence yet does not 
consider war an evil. The author says that there is no contradiction, since 
dharma is different from rules of morality and the two may or may not go 
together. Dharma and common morality represent a two-level ethics in 
which the latter is subordinate to the former and exception is given to the 
latter by this relation. Distinguishing between the Ramayana and the 
Mahabharata, the author says in conclusion that in the Ramayana God 
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himself had come to set an example of a life of dharma through mortal 
sufferings, whereas in the Mahabharata humans set the example. A life of 
dharma bridges earth and heaven, though salvation (moksa) surpasses even 
heaven. : 

The religious quest that is characteristic of the Veda, the Smrti and the 
Dharmasastra(s) constitutes the foundation of what may loosely be called 
the “brahminical” spirituality. Outside of it and along with it is the gramanic 
tradition, which represents the extrabrahminical spiritual quest stretching 
back to a dim past. Jainism and Buddhism are typical of such traditions. Not 
accepting the spiritual authority of the Veda, they admitted all members of 
the community into their order without regard to social rank or station. 
In Part 3, “Sramanic Spirituality” Sagar Mal Jain, a reputed authority on the 
subject and a practicing member of the Jaina community, gives in his “The 
Jaina Spirit and Spirituality” a comprehensive account of the concepts and 
terms that are used in Jaina thought, drawing copiously from the Jaina 
canonical literature. Liberation is a state of being and not a case of losing 
one’s innate identity. Elucidating further, the author observes that the 
ultimate goal of the soul is equanimity, “samata” Spiritual discipline is 
nothing but a sustained practice of equanimity. Simultaneous cultivation of 
insight knowledge and conduct is the unique feature of Jaina spiritual life. 
The fourteen stages of spiritual development, which the author lists with 
clarity and conviction, provide a most impressive account of the spiritual 
journey. 

Yoga is generally taken to be the art and science of reaching down inside 
oneself and summoning vital resources. It is similar to commando training, 
where the trainee tackles more and more difficult obstacles until he can 
cascade down cliffs. Yoga, however, is more than an overcoming of obstacles. 
The most pervasive feature of the spiritual disciplines alike of brahmanic 
and Sramanic religions, yoga is a positive, spiritual pursuit imbued with a 
quest for freedom and immortal life, harnessing all the three built-in avenues 
which are open to human beings in their life of endeavor: body, speech, and 
mind, Part 4, “The Spiritual Quest for Immortality and Freedom? accord- 
ingly comprises articles devoted to these three areas of yogic disciplines: the 
body-behavioral yoga, that is, the yoga of human action—the yoga, in other 
words, of being-in-the-world represented in the teachings of the Gita; the 
yoga of Patanjali, prima facie a psycho-mental discipline, though inclusive 
among other things also of physical culture aspects; and the yoga also of 
speech. The grammarian tradition of Bhartrhari teaches the yoga based on 
sabda, “the word; as the direct way of realizing the divine. 

Ravi Ravindra, writing on “Yoga: The Royal Path to Freedom? begins 
with the impressive statement that the transformation of the mind which 
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the central yoga of Pataiijali entails is not literally through one’s effort or 
practice but indeed is the unfolding of nature’s own potential tendency. 
Yoga merely eliminates the obstacles to the natural unfolding of oneself so 
that one may realize one’s true spiritual nature. Purusa, the “spirit” simply 
is. It is independent of all the forces and controls of prakrti or “nature” What 
is the spirituality of the discipline of yoga? The author observes that 
“sacrificing” citta, the “mindy to prakrti for the sake of purusa, is what 
renders the yogic process in effect “spiritual” In a section on the Gita and 
yoga, the author adverts to the more holistic yoga taught in the Gita— 
buddhiyoga with its emphasis on integrated buddhi, “intellect” which can 
have a vision of the purusa. The following paper by Arvind Sharma, appro- 
priately, is “Buddhiyoga in the Bhagavadgita” Identifying the different senses 
in its cosmic and individual connotations, Sharma finally focuses on sthira- 
buddhi, “steadfastness of intellection’ which had a key role in controlling the 
mind. Truly speaking, it is the self-transcendence of buddhi leading to inte 
gration with ultimate reality. Explaining the contemporary relevance of this 
idea, the author considers as crucial the distinction that it makes between 
transcendence and denial. It is crucial for interreligious dialogue and espe- 
cially for modern life, if only as a corrective to its hyperactive tendencies. 

Harold Coward begins his paper entitled “The Reflective Word: Spiritual- 
ity in the Grammarian Tradition of India” with the remark that for the 
Hindu grammarians words are reflections of the Divine and at the same 
time the means by which the Divine may be known. Three aspects of spiri- 
tuality involved here are isolated: the existential experience of the word 
involving, among other things, the function of mantra chanting, the study 
and teaching of the word, and finally the yoga of the word which consists 
in intuiting word-meaning as the essence of consciousness and, therefore, as 
prompting all beings toward spiritual activity. 

The term Vedanta, as earlier explained, means primarily the Upanisads but 
secondarily Brabmasutra(s) (200 s.c.) and only derivatively Sankara’s (ca. A.D. 
800) historic commentary on them as well as on the Bhagavadgita. A “philo- 
sophic discipline, sastra, as well as a scheme of ethical-spiritual practice, 
sadhana, the Vedanta exemplifies a cognitive and contemplative approach to 
a realization of spirit. Part 5, entitled “Vedanta as Reflective Spirituality? is 
central to the volume as it spans in extent and importance the earlier and 
later spiritual orientations. Even to understand the momentous reconstruc- 
tions of Vedanta on the lines of bhakti which originate from other commen- 
taries on the Brahmasutra, it is imperative that one come to terms with the 
“nondualistic” Vedanta of Sankara. There are at least nine different commen- 
taries, bhasya(s) (ca. A.D. 900-1800), on the Brahmasutra(s), each of which has 
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been the starting point of a tradition within the Tradition, sampradaya, 
bearing the descriptive labels of Visistadvaita, “nondualism, but qualified as 
theism? dvaitavedanta, “Vedanta that is dualistic, and dvaitadvaita, “non- 
dualism that is yet dualistic,” and so on. Historically the debate. overt or 
implicit, has always been as if between Sankara and Ramanuja, Sankara and 
Madhva, Sankara and Nimbarka or Vallabha or others. 

The essay “Vedanta as Philosophy of Spiritual Life” is by Kalidas Bhatta- 
charyya. The foremost philosopher of his generation, extending from the 
forties to early eighties of this century, he was second only to his father, the 
renowned K. C. Bhattacharyya, whose article “Advaitavada and its Spiritual 


Significance, published some forty years ago, was a classic on the subject..- 


The editor considers himself privileged that Kalidas Bhattacharyya under- 
took to write especially for this volume, readily entered into the spirit of 
this enterprise, and very spontaneously wrote out a long essay on a theme 
of Advaita relevance for spirituality, namely, “The Witness-consciousness 
(Saksi-Caitanya)? In response to the editor’s request that he focus on the 
aspect of Advaita as a spiritual journey, he had in this original and creative 
piece of writing thought his way through to the heart of the spirituality of 
Advaita. It is a philosopher’s understanding of the spiritual journey in 
Advaita, and as such epitomizes and emphasizes the strength of the tradition 
as a living stream flowing without interruption for thousands of years, into 
which one can enter through the mode of thinking one’s way to its central 
issue. 

The editor wished to include it in this volume, although it is not in the 
same genre as the other articles. The general reader may be deterred by the 
opacity of technical language, but the editor ventured to include it in any 
case, hoping that all those who would grasp the core of Hindu spirituality 
will bring to bear on this essay their forbearance for technicalities and desire 
to enter into an alien way of thought. In order to facilitate understanding, 
a short abstract of the main arguments has been added to the essay as the 
editor's preamble. A careful and patient reading of the essay will make it 
possible for readers not only to get a glimpse of the methodology of creative 
thinking within the parameters of an ancient tradition but also, it is hoped, 
to gain an insight into the spiritual issue of the ground on which we stand 
as perceived in Advaita. It is also an example of the point made in the part 
on scholarship, namely, the possibility of appropriation of the original 
insight in the language of the times, without discarding the spirit of the 
tradition. Kalidas Bhattacharyya died before the volume appeared in print. 
It is with deep gratitude for his involvement in this project and as a mark 
of respect to his memory that we publish in this volume the last major 
paper of the eminent philosopher. 
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If Vedanta as Advaita is a tolerant synthesis of all spiritual worship and 
experience, the immediacy of its “nondual” experience, itself, however, 
becomes a focus of concern calling for an uncovering of its hidden horizons 
of spiritual meaning. Of special relevance is the understanding of spirit that 
the experience entailed: Is it an “impersonal” absolute which is primarily 
approached in noetic terms as self-revealed, as all positivity but also, equally, 
all-cancelling negativity? Or is it rather the Godhead that is thus disclosed 
in terms of its superpersonal depths, a being who can be prayed to, adored, 
and who is, directly and centrally, revelation, grace, descent (avatara), 
teacher? Spirit penetrates the seer’s consciousness not merely like the light 
of day but as life, in the light and inspiration of this enlightened experi- 
ence—the life of devotion (bhakti). Part 6, entitled “Vedanta as Devotion,’ 
includes three essays on the major traditions of Vedanta interpreted as 
devotional theism: S. $. Raghavachar’s “The Spiritual Vision of Ramanuja, 
Krishna Sivaraman’s “The Sivadvaita of Srikanthay and K. T. Pandurangi’s 
“Vedanta’as God-Realization” The authors are specialists who speak on and 
out of the respective traditions in a spirit of appropriating the traditions 
more originally. 

Raghavachar shows how Ramanuija (ca. a.D. 1100) builds his case for a 
reoriented scheme of spirituality by drawing from continuous streams of 
living devotion as well as by critiquing the intellectual consistency of the 
apophantism of Advaita. The substantive essence of spirituality for Rama- 
nuja is “jfiana that has the form of bhakti” Bhakti, reminds the author, is 
no mere emotion, but dwelling in reflection on God with love. Bhakti 
implies a sense of the reality of supreme being issuing in passionate devo- 
tion. Only such devotion-suffused meditation can mature into true self- 
surrender, prapatti, wherein the seeker chooses, in the place even of devo- 
tional means, God himself to function as all his means. God as spirit is the 
means as well as the end. Vedanta thus comes full circle from being an 
austere reflective reaching to the Unconditional to a forceful doctrine of 
Grace. 

Krishna Sivaraman outlines the Saiva counterpart of Ramanuja in his 
essay on Sivadvaita. The Spirit of Vedanta is viewed not as impersonal 
absolute but as Godhead discerned by the significant proper name of Siva. 
Adored as being of the nature of self-substance (aham-padartha-ripa) in the 
invocation by Srikantha, the Saiva commentator of Vedanta, Siva is Brah- 
man possessed of the energy of consciousness (citsaktt). Distinguishable but 
not separate from Brahman, citsakti is manifest as the inner space or ether 
within the Heart-Lotus (cidambaram), thus representing the innermost 
being, the real essence, the basic core of selfhood. Appayya Diksita, who 
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glosses on Srikantha, defines the purport of Sivadvaita as consisting not so 
much in opposing the Unconditional of Vedanta as in providing the correc. 
tive to its understanding: the Unconditional is also of the nature of uncon- 
ditional Grace; through a propitiation of the grace of Siva alone, by 
meditating on it as the space within the sanctum of one’s heart, is inculcated 
a desire or yearning for the saving truth. 

Pandurangi presents the tradition of Dvaita Vedanta. Madhva (ca. A.p, 
1300) perceives God (Visnu) as the central theme of Vedanta and as indeed 
the one that holds together the Vedic, upanisadic, epic, and puranic tradi- 
tions. It is because God possesses infinite attributes (pina) that He js 
described as possessing contradictory attributes and as being beyond words 
and concepts. Madhva, as the eminent advocate of divine duality (duaita), 
separates the plane of divine presence from the plane of human adoration, 
God and souls are alike spiritual in their nature, the latter, however, having 
their very essence in being entirely dependent on God. Dependence is thus 
seen as the doctrinal thrust of Vedanta. 

The Hindu religion has been looked upon by some as excessively spiritual 
to the point of neglecting the world of nature and culture, of overlooking 
human reality, vitality, and creativity. This is a misconception. The world, 
seen as rooted in Spirit, indeed acquires great significance. The world is an 
increasing unfolding of the values implicit in reality, matter, life, mind, 
intelligence, and spirit. Values are molded and made possible by a congenial 
environment, which itself is a reflection of cosmic order. Part 7, “Spirituality 
and Human Life? is designed to explore the spiritual aspects of human life 
in relation to nature, art, music, health, and human welfare. Two of these 
are treated in this volume, and the rest postponed to the next volume. Klaus 
K. Klostermaier, one of the most insightful Indianists of the Western world, 
writes on “Spirituality and Nature” and interprets the Hindu spiritual tradi- 
tions and Samkhya specifically as exemplifying the effort to demonstrate the 
ways in which nature is working for the good of the spirit. “The Truth 
which makes free” Klostermaier concludes according to Sankhya as well as 
modern science, “is not the one set down in doctrines and formulae, nor is 
it the explanation of events and mechanisms whether through bodies or 
concepts. Rather it is the one which is encountered in ever new insights into 
the nature of nature” 

S. N. Bhavasar and Gertrud Kiem are the authors of the essay on “Spiritual- 
ity and Health” Well-being pertains both to physical welfare:and to spiritual 
felicity. Health is not mere absence of disease but positive well-being making 
for joy in life and in all works spiritual. Drawing from the most authoritative 
text on Ayurveda, the name of Hindu medical science, the authors explain 
how healing according to Indian medicine could be achieved, but only with 
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some sense of the values which suffuse the Hindu culture. Beginning with 
the correlation between medicine and the Sankhya school of thought, the 
Caraka Sambita systematically sets forth analyses of health, ill health, 
pathogenesis, treatment, recurrence of diseases, the condition of natural 
homeostasis, and physician-patient relationship. The authors, both teachers 
and practitioners of Ayurveda, have given a lucid presentation of the text and 
its analyses. 

One of the distinguishing features of a tradition is its sense of continuity. 
Those who visited India—the Greek, the Chinese, the Arab, and the 
European—experienced the sense of a living culture conscious of its con- 
tinuity and unity in terms of an underlying vision and a way of life. Can 
the spirit of the Veda and Vedanta in its pristine quality be said to be a living 
experience today? The final part, “Contemporary Expression of the Classical 
Spirit,’ includes two lucidly written essays, one on Ramana and Candra- 
Sekharendra by R. Balasubramanian, and the other on Sri Anandamayi Ma 
by Bithika Mukerji. The choice of the subjects was made by the editor but 
the contributors had the freedom to develop their essays in the light of their 
closeness to and involvement with the respective spiritual leaders. The 
choice could have been any among a host of others who are exemplars of 
the classical spirit in days since the time of Sri Ramakrishna (who himself 
is the subject of a paper in the next volume). The editor chose three of the 
most contemporary of them, two of them living memories and one still a 
living presence. They typify Hindu spirituality in terms of its very classical 
conservative form and its meaningfulness today. The three of them in differ- 
ent ways exemplify spirituality mirrored in life as simply lived and also as 
a reflection from within life. 

R. Balasubramanian writes on “Iwo Contemporary Exemplars of the 
Hindu Tradition” namely, Bhagavan Ramana (1879-1950) and Candrase- 
kharendra Sarasvati (b. 1894). Both are in the tradition of gurus and are also 
“knowers of Brahman” Ramana turned the attention of the enquirer to the 
more urgent and immediate problems of self-inquiry. In the tradition of 
Vedanta as reflective spirituality, Ramana invokes inquiry as the spiritual 
means for the elimination of the “I” through discovering the source of “I? 
Unveiling the self is self-realization. Sri Candrasekharendra Sarasvati, the 
sixty-eighth Sankaracharya of the Kanci Kamakoti-pitha, true to his title, the 
“world-teacher” shows by his lifetand teachings the relevance of the Hindu 
scriptures for the generality of humanity and not merely for “Hindus; 
which name he criticizes as an outsider’s account. Sri Sarasvati recalls by his 
dynamic presence the image of Adi-Sankara, “the immaculate saint who was 
divine and yet human, whose saving grace was universal in its sweep: 
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Bithika Mukerji begins her essay on Anandamayi Ma with the disclaimer 
that the great saint was neither a spiritual teacher nor even a mystic. The 
author observes that her presence was always overwhelming on every kind 
of audience through the divine presence permeating the atmosphere. The 
heart was buoyed on a wave of joyousness unimaginable before, true to the 
name by which the saint was known. The importance of the world and 
what it entailed in terms of duties and obligations to family, society, and 
country are, observes the author, affirmed by the saint in no uncertain terms 
as the ground from where the quest for self-realization begins. In the pull 
of the world a sense of duty must prevail; evil must be suppressed and 
justice upheld. Only this must be counterbalanced by the call to renuncia- 
tion. In an age where the separation between religion and spirituality begins 
to color the spirit of India, Sri Anandamayi could still speak meaningfully 
of the one Reality as the “unity of vision and resonance” revealed as the 


Vedic spirit. Bithika Mukerji’s article forms a fitting finale to this volume 


in terms of the understanding of spirituality as implying a presence before 
which is awakened, enkindled, and sustained the longing for the quest for 
truth and faith in its ultimate fulfillment. 

Now it remains for the editor to express his deep debt of gratitude to a host 
of young scholars who made it possible for this volume to acquire its present 
form. Kay Koppedreyer went through with great diligence and patience 
many of the essays in this as well as the second volume, Drs. Margarette 
Chatterji, Luitgard Soni, Wayne Barody, Anna Kutty, Bettina Baumer, Mark 
Dyczkowski, and G. Subbiah corrected errors and helped with suggestions 
for editing some essays. Swami Viravahu of Dharmapuram Mutt was a great 
encouragement, especially for the working of the introduction. Bettina 
Baumer also assisted in supplying the photographs for this and the following 
volume. It is, however, to Bithika Mukerji that the editor wants to acknow!- 
edge his particular gratitude. She has a major share in the designing of the 
volumes as well as in the more arduous task of maintaining communication 
with contributors in India through personal meetings and correspondence. 
Lastly, the editor take pleasure in thanking the general editor for his.own 
personal involvement in the issues that are discussed and for his sustaining 
encouragement toward the completion of this. work. 
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Part One 
THE VEDIC SPIRIT 








There was neither Non-existence nor Existence, 
nor was there the Earth or Sky beyond; 

What was the covering, whence and at whose shelter 
was there the primeval Water with depth unfathomed? 


Death was not then, nor was there Immortality, 
there was no sign of day and night; 

That One in breathless space breathed on its own, 
apart from that there was just nothing. 


Darkness at the beginning was covered with darkness, 
and this All was indiscriminated chaos; 

All was then in the Void contained, only the One 
hath emerged with its mighty radiance. 


Thence arose primal Desire in the beginning, 
the first seed of the Mind; 
Wise sages searched into the heart of mystery, 
and found Existence’s kinship in Non-existence. 


Sideways extended their severing line, 
what was above and what below it? 

Begetters were there and mighty Potencies there, 
sacrificial acts here, fulfilling Energy up yonder. 


Who indeed knows, who can here declare, 
whence and wherewith comes the Creation? 
Gods are later than this Creation’s origin, 
who knows then whence it issued into being? 


This Creation thus issued forth thence, 
But was it founded or not? 

The Lord of Creation, who in Transcendence reposed, 
indeed knows this, or knows not? 


With that purusa, the first of beings, 
Consecrated on grass; 

The gods sacrificed, the si(s) of old, 
And the 7si(s) that followed 


From that Sacrifice, the cosmic offering, 
dripped butter, the gathering life-force; 
Therefrom were formed the creatures of air, 

of the forest and of home. 
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From that Sacrifice, the cosmic offering, 
issued forth Rcas and Sama-hymns; 

From that were born rhythmic metres, 
from that also Yajus came. 


From that were horses born, and animals 
with two rows of teeth; 

Therefrom were kine generated, 
from that came forth goats and sheep. 


When the purusa was divided thus, 
how many divisions did they make? 

What is it they called his mouth, what his arms, 
what his thighs and feet? 


The Brahmana was his mouth, 

the Rajanya made of his two arms; 
His thighs came to be the Vaisya, 

from his two feet was the Sidra born. 


The Moon arose from his mind, 
and the Sun hath come out of his eye; 
From his mouth arose Indra and Agni, 
while his breath gave rise to Vayu. 


From his navel was retained Mid-region, 
while Heaven was sustained from his head; 
From his feeth the Earth, from ear the directions,[?] 
the worlds were conceived thus. 


Of this thence were the seven barriers, 
and thrice sevenfold fire was made; 

When gods had the Sacrifice prepared, 
with purusa as the sacrificial beast. 


With Sacrifice thus the gods sacrificed, 

and thence were revealed first Ordinances (?]; 
The virtuous attain the highest region, 

wherein dwell gods, the sacrificers of old. 


RV 10.129 (trans. Rajendra P. Pandeya) 























The Vision of the Vedic Seer 


RAJENDRA P. PANDEYA 


HE SPIRITUAL VISION OF THE VEDA has inspired and set the pattern 

for much of later Indian theological and philosophical thought. 

It bespeaks a clear sense of reality, an outlook and a Welt- 

anschauung through its most vivid imageries and colorful sym- 
bols, covering in its encyclopedic scope every aspect of human existence, the 
material, mental, and spiritual in a fully integrated way. In this integration, 
or harmony, indeed, lies its true “spirituality”: The Vedas are four in 
number—Rg Veda, Yajurveda, Samaveda, and Atharvaveda, The first is the 
oldest and most important, while the other three are largely constituted by 
incorporation and elaboration of it. Although the Atharvaveda does indeed 
contain original material of significance, it is, even so, demonstrably 
grounded in the older Rgvedic ideas. Accordingly, we will depend largely on 
the Rg Veda for our source material. , 

The traditional meaning of “Veda” is “the knowledge of Truth; and those 
who in their wisdom discover the way of Truth and remain committed to 
it throughout their life are called rsi(s), “seers” What the Vedas mean by 
“Truth” (satya) in human terms is, first, that Truth is the goal of human 
knowledge, and, second, that it is also the path leading toward it. The first 
meaning corresponds to that of satyadharma (Taittirtya Sambita 3.3.11.9), 
“the vocation of Truth? or simply dharma, which sustains all beings, 
according to their own nature and in harmony with each other. Thus, the 
very endeavor to make Truth one's goal is already to establish, or at least 
endeavor to establish, oneself in harmony with others. In its second sense, 
Truth is understood as rta, or vrata, the eternal path of divine righteousness 
for all beings, including humans and gods, which must be followed in 
thought and action to discover and maintain oneself in Truth (Rg Veda 
4.51.7, abbreviated as RV). For the Vedic seer (rst), therefore, no particular 
part or aspect of human life or nature is spiritually more or less valuable 


5 


6 THE VISION OF THE VEDIC SEER 


than any other. The whole of human life and nature, it follows, is spiritually 
significant, and anything that threatens their harmony is to be considered 
evil (anrta). The Vedic insight into the nature of Truth, accordingly, pro. 
vides a means to distinguish what is true and right from that which is false 
and evil, without implying a disrupting of the manifest unity of life and 
nature. 


The Rsi 


The rsi is the Vedic seer, the sage who directly perceives Truth unfolding 
through the successive layers of reality. The principle of conscious harmony 
between humanity and reality is uniformly present, both in the dynamics 
of being and in the dynamics of nature. It is this principle, singularly impor- 
tant, that we have to keep ever before us in trying to understand the 
spiritual vision of the Vedic rsi(s); for, in the enlightened consciousness of 
the 7s, a cosmic harmony unfolds within his own being and pervades his 
relationship, as human, with the gods and with nature. Thus, the RV calls 
the rsi a poet, a seer, and a knower of rta, the eternal cosmic harmony. 

In other words, the Vedic 7si is the revealer of a universal vision in which 
the conflicts between thought and action, perception and imagination, 
inner and outer, body and mind, mundane and divine, the one and the 
many, light and darkness, life and death, and good and the not-good are seen 
to yield and converge harmoniously at a deeper level of being and under- 
standing. It is a level of being and understanding repeatedly acclaimed in the 
Veda as beyond all verbal categories, names, and forms. The Vedic 7si(s) func- 
tioning at this level of being and understanding seem to lose their own per- 
sonal identity in the process and rediscover it in an ancestral afhinity with 
the 7si(s) of the past and present, as well as with the gods. It is not surprising, 
therefore, that the rsi(s) of certain Vedic hymns often bear the same names 
as the gods to whom the hymns are addressed or the 7si(s) of the past. This 
identification is one of the reasons why the Vedas are not considered to be 
of human origin (apauruseya): they are authorless in the sense that they are 
not, strictly, the creation or composition of any author, human or even 
divine. 

A more important and fundamental reason for this view of the Veda as 
eternal revelation and therefore authorless is the Vedic idea of Truth: Truth 
is eternal and moves by its own force, a force that does not depend on any 
external agency. The Veda as Truth is therefore not in need of an author to 
manifest itself. Even sounds, images, and words are not essential for its 
manifestation. The Vedic rsi(s) apprehended it fully formed, through their 
mind's eye. “Mark the Truth, thou who knowest, do mark that Truth—the 
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eternal Truth that flows in full stream” (RV 5.12.2). In other words, Truth 
s self-revealing, and it suffers no limitation or distortion from within; 
therefore, the rsi(s) perceive it in a way akin to self-revelation, free of 
constraints. The Vedas, incorporating this self-revealing and self-revealed 
Truth are, therefore, said to be eternal. They are transmitted through the 
rsi, who assimilates, collects, and codifies the revealed Truth, thus bringing 
it into history. It is for this reason that the Vedas are called sambita, “collec- 
tions” and sruti, “that which is heard? 

The rsi is said to be a kavi, which means both poet and sage. He is a kavi 
just as the gods are, and, as the Atharvaveda (abbreviated AV) says, nature 
is the eternal poetry of these (12.1.63) gods whose distinctive quality is 
wisdom. The 7si’s poetic vision is his spiritual insight, which marks the 
awakening within him of Speech (RV 8.9.16). It is the repository of Truth 
and Wisdom which, as the Gopatha Brahmana says (1.2.10), marks the spirit 
of the Rg Veda. 


Speech (Vak) 


Speech is called the “queen of the gods” (rastri, RV 10.125 line 3) and “the 
ultimate heights on which the gods repose” (ibid., line 7), while elsewhere 
(1.164.39) it is declared that “one who knows not Speech to be the abode of 
gods, of what use to him are the Vedic verses; those who know this are 
restored unto it” However Speech does not reveal herself to everyone: 


One man has ne‘er seen Vak, and yet he sees: one man has hearing but has 
never heard her, But to another has she shown her (bodily) beauty as a fond 
well-dressed woman to her husband. (10.71.4) 

It is only the 7si who truly “sees” and hears Speech, while he who is ignorant 
and dull wanders on in profitless illusion, the speech he hears or sees yielding 
neither fruit nor blossom. (10.71.3,5) 


The Vedas, therefore, identify Speech in its essence as 76 the luminous 
speech, and mantra, the meditatively fixed speech. It is this which stirs in 
the heart and mind of the rsi and not the merely spoken word, for the latter 
has not as yet entered the psycho-physical stream of being. Speech first 
enters the stream of consciousness in the form of luminous universal 
symbols which represent its first embodiment and articulation. Next it 
enters the vital stream of one’s being, where it is represented by the func- 
tions of the senses, the images of memory, and imagination as well as by the 
vital urges. At this stage the configuration of Speech is less subtle but more 
articulate than at the preceding stage without there being, however, any loss 
in its spontaneity. The final stage “5 that of entry into the physical stream 
of a person’s being, where it assumes the form of the spoken word. 
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The two Regvedic hymns 10.71 and 10.125 describe Speech in its human 
and divine aspects, extolling both their difference and unity, in terms which 
although expressly mystical are not beyond comprehension. The first hymn 
(10.71) is addressed to Knowledge (jfi@na) and tells of the human effort 
required to unravel the hidden stages of Speech. It speaks of the origin of 
Speech in the rsi’s mind, where it is pure and intimate. This purity and 
intimacy inherent in Speech are exhibited in the act of naming, in which 
the word and its object are manifest in harmonious union. Naming is here 
characterized as the spiritual activity of the god Brhaspati (who is also the 
rsi of the hymn), whose action is the secret and sacred means of making 
known the hidden treasures of Speech. Naming, as a spiritual act, is in this 
hymn identified with yajfia, the Vedic sacrifice: it is not common speaking. 
Yajfia, as we will explain later, symbolizes in the Veda the rite of purification 
whereby the gross gives way to the subtle. 

Denotation is the act of using gross speech forms symbolically to signify 
the vital functions, including those of the senses as well as the images of 
memory and imagination. The appropriate verbal symbols corresponding 
to these functions and images in turn correlate with the subtle luminous 
symbols representing beings and things in their true nature. These luminous 
form symbols, therefore, are the true names, and the knowing of them is 
knowledge. Elsewhere the act of naming is described as the method of 
“measuring speech by Speech” (RV 1.164.24). One who is incapable of using 
this method is said to have attained Speech in a sinful manner, because it 
is not in accordance with the purifying spirit of yajria, and therefore his use 
of words as symbols amounts only to the “spinning of words in ignorance: 

In hymn 10.125 (see also AV 4.30), Speech successively identifies herself 
with the various gods and with the essence of all beings. She declares herself 
to be underlying all the vital functions. Spiritual disposition and wisdom 
become possible only through her blessings. She is the founder of commu- 
nities and the great bestower of riches on those who follow her course. 
Finally, she is the creator of the worlds in her swift dynamism which tran- 
scends Heaven and Earth. In this hymn it is creativity, the ontological func- 
tion of Speech, that is extolled, unlike the earlier hymn, which bears upon 
knowledge, its epistemic function. Later, when we discuss the Vedic concep- 
tion of creation, it will be made clear that the two, creativity and knowedge, 
combine in one’s being making the manifold creation possible. 


The One 


The Rg Veda draws a clear distinction between the rsi, who has known the 
Veda as the revealed Truth directly, and the ordinary human being, who can 
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only have faith and worship this revealed Truth indirectly. At the same time, 
however, one's indirect belief and worship in fact prepare one eventually to 
attain Truth for oneself. An important aspect of this preparation is to 
realize the importance of the principle that “speech measures Speech,’ which 
the Vedas themselves apply in the form of a mystical etymology of symbols 
that offers a means of unraveling their underlying meaning. These verbal 
symbols, in effect, represent the hierarchy of gods which constitutes the 
outer, varied form of the One. 

The deeper meaning of the Vedic hymns is the revelation of Truth as the 
One (ekam). Hence, the hymns themselves are considered to constitute the 
eternal transcendent space in which divine beings—the gods—repose, while 
those men—the 7si(s)—who understand the hymns in this way share in their 
divinity. The Vedic notion of the divine, therefore, unfolds itself in the 
structured relationship between the One, gods, and humans within the 
transcendent space found in the deeper meaning of Speech, which takes the 
form of the Vedic hymns. The unfolding of this structured relation in the 
Veda follows a long and complex course. The description given here, there- 
fore, is a highly simplified version. 

The most direct statement concerning the One occurs in several passages: 
“To what is One, sages give many a title” (RV 1,164.46), “the sages represent 
the One in the manner of many” (RV 10.114.5), “the One becomes manifest 
in all this” (RV 8.58, Rhil, 10:2), “God is indeed the One” (AV 10.8.28), “my 
salutation to the One Lord of the world” (AV 2.2.1-2), and so on. These 
passages are remarkable as they identify the One in such a way that what 
is spoken of and represented as many, that is, the world or nature, achieves 
its expression in and through that One. The One, the Unborn (aja), is 
therefore taken to be the first principle and cause of everything, Except the 
Unborn One, everything else, including the gods, is said to be born. How- 
ever, the way the One appears and expands as many is admitted in the Veda 
to be a supreme mystery. Its understanding is considered problematic and 
paradoxical as may be seen in the following Rgvedic lines: 


Who hath beheld him as he sprang to being, seen how the boneless One 
supports the bony? (1.164.4) 

What was that One who in the Unborn’s image hath established and fixed 
firm these worlds’ six regions? (1-164.) 


One may wonder about the apparent skepticism of such passages, and 
pause to consider whether a state of ultimate questioning may not more 
truly reflect the spiritual mood. How can one be certain that it is the One 


which is here being treated thematically in an attitude of inquiring intro- 
spection ultimately to assume the form of an absolute mystery? In reply it 
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may be seen that the Vedas, especially the Rg Veda, contain man 
more numerous and frequent than such apparently skeptical o 
record the Vedic vision directly and spontaneously: 


Y Passages, 
nes, which 


The One (Indra), and none else, has made all things in due order. (1.52.14) 
The One (Visnu) supports all the worlds. (1.154.4) 
The One (Usa) illumines all this. (8.58 (val. 10).2) 


The One Ruler (Indra), the Lord of Strength, is the Sovereign of this world. 
(8.37.3) 


In these passages, the concept of the One has crept in almost silently in 
adjectival form, that is, as qualifying a particular god; though in each case 
it performs the very same function of juxtaposing the idea of the One and 
the Many, noted in the earlier passages. An important consequence of this 
function is that it reduces the opacity of the paradox and provides an open- 
ing into the mystery relating to the human understanding of the One. Of 
particular significance is the use of the word “one” in the following passage: 
“The One hath entered both Heaven and Earth each of which is one” (RV 
3.7.4). The silent presence of the One is indicated here in the use of the verb 
form in singular (avivesa), without using “the One” (ekah), while the expres- 
sion “one” is used to qualify each of the pair of Heaven and Earth (rodasi). 
This construction suggests that it is in a state of silence that the One enters 
into “ones,’ the beings. The transcendence of the One is reconciled with its 
immanence in the “ones.” For this reason the rsi(s) did not deny the 
multitude of gods even as they tirelessly emphasized their essential unity in 
the One. 

The One's absolute, transcendent, yet pervasive expansion, does not admit 
any categorization, not even in terms of “existence” or “nonexistence? 
because the sense of oneness disclosed in it goes beyond all distinctions and 
limitations. Hence, it is transcendence itself, of which it alone is capable. To 
convey this idea, Vedic formulations of the One tend toward mystical and 
paradoxical statements which concern the multileveled nature of human 
understanding. The celebrated Nasadiyasakta of the RV 10.129, therefore, 


cannot help being mystical and paradoxical in describing the absolute 
transcendence: 


i. There was neither Non-existence nor Existence, 
_ Nor was there the Earth or Sky beyond, 
. What was the covering, whence, and at whose shelter, 
_ > Was there the primeval Water with ‘depth unfathomed? 
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2. Death was not then, nor was there Immortality, 
There was no sign of day and night, 
That One in the breathless space breathed on its own 
Apart from that there was nothing whatever. 


Creation 


The subject of the hymn 10.129 is creation. The underlying sense of the 
hymn seems to be that absolute transcendence must transform itself into a 
pure immanence so that creation may emerge out of it, a point more 
directly expressed in a number of other hymns (e.g., RV 1.164.6 and 46; and 
AV 9.5). The Nasadtyasukta, however, makes additional points regarding 
creation. In subsequent verses of the Si#kta (cited in full at the beginning of 
the essay) it clearly states that the One, the transcendent, is not directly 
involved in the creative process. In fact, while the One is—that is, simply 
abides as one—no creation can take place, and as a result, there are none of 
the oppositions that arise within creation, such as existence and nonexis- 
tence, death and immortality, earth and sky, day and night. Creation is the 
process of the One’s expansion into the all, which at this stage is contained 
in the void, of the primeval procreative waters (apah), “the darkness covered 
with darkness” of the undifferentiated chaos. The One is “in the breathless 
space breathing on its own” (anid avatam svadhaya tad ekam, literally “that 
one breathed calmly self-sustained” [Muir]). Here the breathless space sym- 
bolizes the universal or comprehensive expansion into the all which is not 
distinct from Oneness and is therefore described as its mighty radiance. The 
One's mighty radiance, “the fulfilling energy up yonder” gives rise to the 
first form from within the void of the waters (apah) which is desire (kama). 

The primal desire’s arising in this manner evinces two very important 
factors in the creative process: (1) the transformation of the One's absolute 
transcendence into pure immanence, whereby the primal desire projects 
itself as psychic energy, that is, as the “first seed of mind”; and (2) the projec- 
tion of this psychic energy, which has the immediate effect of distinguishing 
itself from the corresponding matter (potencies) manifest within the void. 
Thus, with the arising of desire the ground is ready for creative activity in 
which psychic energy works on matter to create further forms out of it. 

Clearly this hymn is concerned with the grounding of creation in the 
One. The grounding must be understood in a twofold manner as both 
immanent and transcendent. The Lord of creation is immanent, but the 
repose of this immanence is absolute transcendence. This state of creation 
would thus seem to render its secret beyond even the comprehension of the 
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sages. Indeed, the hymn itself says that the secret of creation is realized only 
in the depth of the heart (hrdi), that is, by means of exclusive devotion. 

Hence, the last verse of this hymn indicates the essential limitation of the 
capacity of comprehension on the part of both the gods and rsi(s); it need 
not be construed as an expression of ultimate skepticism. It describes an 
ontological situation which suggests that only faith brings one near the 
realization of the absolute transcendence and pure immanence of the One. 
As RV 10.151 says, with faith ({raddba) alone can one attain proximity to 
the Divine and live forever rich and happy, even as the gods in the beginning 
could attain the right initiative only by reposing their faith in the fulfilling 
divine energy underlying the primeval waters. 

It is, therefore, this faith which forms the real background of Vedic 
spirituality and religion; it is by it that the prayers, hymns, verbalizing of 
prayers, and the mind disposed to pray (ida) alike take their shape. Those 
oriented in this manner are called twice-born (dvija), as the sages—both gods 
and rsi(s)—are said to be (RV 1.60.1; 6.50.2; 10.61.19). The gods and 7si(s) 
are for this reason kin. The notion of being “twice-born? therefore, implies 
the coming to be of both gods and 7si(s) at two different levels, namely, the 
physical (outer, gross) and the psychic (inner, subtle). However, with the 

gods it is the psychic that comes first, followed by the physical, whereas with 
the rsi(s) the physical represents the first birth, which is then followed by 
the psychical. (The physical is at one further remove from spirit than the 
psychical and therefore more opaque or dense, in a manner of speaking, 
from the side of manifestation.) The gods are accordingly invoked to help 
man in his attempt to make the transition from a physical birth to a psychic 
one, for the gods are wise beings (i.e., more open to spirit) from the very 
beginning, that is, from the moment of their birth—as their name jatavedas, 
“born wise” indicates. 

Creation hymns, such as RV 10.81 and 10.82, reveal that creation has a 
spiritual beginning, not a material one, in the form of a sacrifice, with “the 
darkness covering the darkness,’ that is, the unique and opaque grossness of 
the primeval water, as its first oblation. The sacrificer is the immanent God 
(Visvakarman), who activates by his radiant presence the opaque and gross 
primeval waters thereby setting the creative processes in motion. 

The immanent God of creation does not embody the creative process, nor 
is He active as the energy or the stuff of creation. His mode of involvement 
in creation is described in the hymns as an all-encompassing pervasion, 
which is symbolized by saying that His eyes, arms, feet, and mouths are 
everywhere. As the “first mover,’ He moves the primeval waters, the move- 

ment of which is likened to the motion of wings that carries upward. All 
that moves in the creative process are the primeval waters, which now 
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become manifest in many forms, the first of which is the duality of Heaven 
and Earth, representations respectively of matter and desire. The same 

rimeval water irradiated by the immanent God’s glory is Hiranyagarbha 
the “Golden Womb,’ so named because of its pervasive radiance and capacity 
to generate forms. He is Visvakarman, who, as “wise in mind” and “mighty 
in mind? is the 7st, wisdom itself incarnate and the repository of all that is 
divine. 

The hymns also suggest that an awareness of the existence of the Lord and 
the mystery of His creation has essentially to follow the inward course of 
meditation, for pure immanence yields to human comprehension only 
when it is interiorized into one’s being. The hymns state that Vigvakarman 
rests in the One, the Unborn, beyond the seven 7si(s), who symbolize man’s 
seven openings into the world, namely, the five senses, mind (manas) and 
intellect. The human person desiring to know the creator, therefore, must 
inwardly transcend these openings into the world. This process reflects the 
Vedic concept of creation, namely, that the human person serves as the 
model of the immanent presence of God in the world. Both God and 
humans are indwellers. The human being, like the Lord of creation, is 
capable of developing an immanence, an inwardness into his or her own 
being, a capacity which alone finds the path to wisdom. 

The Parusasitkta of the RV (10.90) deliberately uses the word “purusa, 
“man” (meaning human person), for the supreme principle to emphasize the 
indwelling aspect of God and the human. This term also serves to indicate 
that yajra, the sacrifice as pure creative force, is manifest only to the 
indwelling being capable of illuminated inwardness in respect of a given 
grossness, to the indwelling God in respect of creation and to the indwelling 
self of a human person in respect of his or her psycho-physical body. 

The first two verses of the Parusasakta describe the pervasive nature of the 
immanent purusa in the same allegorical terms as those of the hymn dis- 
cussed above (10.81), namely, as one who possesses a thousand heads, arms, 
and feet. From the third verse on, however, creation is elaborated in a new 
form: 


Mightier than His might is purusa, : : 
Onefourth of whom is all that has come into being, ; 
While three-fourths of him resides in the region of immortality. 


With three-fourths hath purusa risen up, 

With one-fourth having become again this, 
Thence spreading over what eats and does not eat. 
From Him came forth Viraj, 

And from Viraj was born the purusa, 

Embodied at birth, he strode far and wide. 
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With purusa as the oblation gods performed sacrifice, 
Spring was its butter, summer the woods, 

And Autumn was its invocation. 

With that purusa, the first of beings, 

Consecrated on grass, the gods sacrificed, 


The rsi(s) of old and the rsi(s) that followed. 
° (RV 10.90.3-7) 


The might of purusa the indweller God is expressed in this creation, 
which by virtue of God’s presence abides as a self-renewing and eternal 
process. But, lest one misunderstand that God thus immanent in the world 
process is indistinct from it, we are immediately reminded that God, the 
indwelling purusa, is greater than His might, in the sense that God essen- 
tially transcends the world process. Creation itself is divided into two 
distinct regions, the region of immortality and that of death. The region of 
immortality consists of three divisions: the eternal self-creating process 
(rta), the gods (including the Golden Womb, Hiranyagarbha), and the 
indwelling purusa (in the mortal frame of a human being). The region of 
death, on the other hand, is the eater-eaten plenum otherwise called annam 
(food). Now the indwelling purusa in the form of a human being is embod- 
ied in the form of eater-eaten plenum. 

The primordial energy, now called viraj and earlier identified with the 
primal desire, achieves the unity between immortality and death in the form 
of a human person, making of him “the mortal brother of the immortal” 
(1.164.30, 38). Viraj having come into being, having become operative, gives 
rise to the embodied being called “the primeval man’ (adipurusa). Man, that 
is, the human person, is said to hold together death and immortality, truth 
and falsity (AV 10.12.14). 

The yajria which is the basis of creation was discovered by the gods, the 
firstborn beings, to be incorporated into one’s being (AV 10.2.14). In the 
form of the seven sources of knowledge of illumination (the five senses, 
manas, and intellect): “man’s head is the abode of gods, which vitality, food 
and mind defend” (AV 10.2.27). Later in the hymn these same gods are called 
the 7si(s) of old (sadhyz) who perform with the “man? that is, the purusa, 
the sacrifice of creation. In this symbolic sacrifice, the whole, eternal, self 
regenerating process, symbolized by the cycle of spring, summer, and 
autumn, enters as its ritualistic content, whereas the human, the embodied 
being, is the sacrificial beast (pasu). In other words, the human cognitive 

functions are directed in specific ways to reveal distinct kinds of beings— 
objects, animals, birds, the Vedic hymns themselves—in short, all of 
manifest nature. 
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The Piirusasitkta verses (RV 10.90.12-16) locate the points of purusa’s 
being from whence the manifold creation flows. Thus, the four vital 
points—mouth, arms, thighs, and feet—symbolize the four social functions— 
speech or communication, protection, procreation and Preservation, and 
physical action. Again, four social orders—Brahmana, Rajanya, Vaisya, and 
Sidra—represent the external ordering of the human being. Then come the 
four psychic functions, symbolized by the Moon, Sun, Indra and Fire 
(Agni), and Wind (Vayu), namely, the mind, senses, self{luminous and 
appropriative intellect, and the life-force. These psychic functions, however, 
are revelatory of some basic cosmic functions. The first two refer to the 
phenomena of constant change and emergence into being, symbolized 
respectively by the Moon and Sun. “The Sun and the Moon move in the 
sea of the sky with self-generated energy, the one seeing all, and the other 
shaping itself ever anew” (AV 7.81.1). 

The other two psychic functions represent at the cosmic level the mani- 
festations of selfness as contrasted with everything else and the fluidity 
which breaks through its monadic itselfness and establishes the continuity 
of life between different individual selfnesses. The two relatively subtler 
cosmic functions are symbolized by Fire (agni, and also Indra) and Wind. 
The Vedas treat the natural phenomenon of fire as the symbol of selfhood 
in the form of Vaisvanara agni, “cosmic man-firey and selfhood (svaraj), 
which is the most distinctive feature of Indra, the king of the gods. Simi- 
larly, Wind (Vayz) is thought to represent the life-force in the form of vital 
breath (prana). Thus, it can be seen that the structural constitution of the 
human being discloses the very structure of the world. 

Perhaps the human being as the model of creation is more than just an 
analogy. Apart from establishing the parallel of the indwelling spirit in both 
humanity and the universe, the analogy is clearly meant to emphasize that 
the human being is disclosive of the world structure and, in that sense, it is 
also constitutive of it. For this reason the disclosiveness that obtains in the 
human being is called the “sacrifice” (yajria), the path of Truth manifesting 
the first ordinance (dharma), following which the 7si(s) in all ages are said 
to attain the highest wisdom and immortality. 


The Vedic Gods 


The gods, who are a part of the totality of living beings, are set apart from 
the others, especially humans, as well as from the One. Being many, they 
are obviously not the same as the One. Again, being many they are, like 
other beings, born or created. But, unlike other beings, they do not suffer 
pain or death. The Rg Veda says that they are equally full and great (8.30.1), 
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because they are essentially assembled together in the same divine ener 
(3.55.11). The Vedic rsi(s), desiring to understand the One, the underlying 
and hidden Reality, have found the oneness of the gods within the realm of 
beings most assuring. They worshiped the gods both for their [the rsi(s)’] 
own well-being in this world and for the attainment of the highest wisdom; 
in fact, they found the two closely related. For this point to be clear one 
must understand the way the Vedas conceived of the gods. 

In keeping with the view of beings as a mode of expansion, the Vedic 
perception of the nature of gods discloses the sense of expansion—either in 
terms of an exercise of the primordial Divine Energy, whence they are 
referred to as bulls, steeds, etc. or in terms of the luminous dimension of 
the primal cosmic desire, which RV (10.121.7) symbolizes as fire, the first 
product of the primeval waters (apah). Aspects of this luminous dimension 
of the gods are called sages (vidvas), visionary poets (kavi), etc. and for the 
same reason, luminous natural phenomena such as the sun, moon, dawn, 
sky, or fire, etc., are taken to symbolize the gods. Each is a “child of the 
light” (divah-Sisu) referring to the luminous dimension of the god's nature 
(RV 9.38.5). Similarly the gods are also called the “sons of divine energy” 
(stinu-sahasah). Thus, the Vedic gods represent the basic principles of crea- 
tion, and, in that respect, they become the guardians of the world and 
indeed of humanity. It is not surprising, therefore, that they are worshiped 
in order that they may bestow all kinds of riches, worldly as well as 
spiritual. They are the holy ones, the gods of all humanity (RV 8.30.2,4). 

It is in this light that we should understand such Rgvedic passages as the 
following: “He (Indra) who with might hath extended all that exists” 
(7.23.1); “Thou (Agni) who hath encompassed Heaven and Earth with splen- 
dour and glory” (6.1.11); “He (Agni) the son of energy and the sacred one 
hath from a distance spread out with light like the sun” (6.12.1); “Thou 
(Waters) whom the sun with his bright beams hath expanded” (7.47.4). 

We find ideas of expansion and luminosity combined here. In fact, these 
two ideas are so basic to the ontology of the Rg Veda, as well as in the other 
Vedas, that they underlie the very meaning of the names of the major Vedic 
gods. Thus, the name “Indra” is derived from the root in, meaning “to shine, 
Varuna and Visnu from the root vr, Meaning “to encompass” or “to cover” 
Thus, RV 7.99.1 says of Visnu that “He extends beyond, measuring all with 
his body”; that is, he is the encompassing being. Again Visnu is character- 
ized as being “invested with rays of light” (sipivistah). The word matra, also 
in the same verse, is comparable to the use of the word maya, which occurs 
frequently in the RV to denote the creative energy which measures or 

encompasses. When this energy is referred to in relation to the gods, it 
exhibits an extra quality of luminosity (RV 10.177), but that extra quality 


2. Rsis, early 10th century. 
Brahmapurisvara Temple, south wall. 
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is missing when it is spoken of with respect to the demon ortra (eg., in RV 
2.11.9) or the dasyx(s), who are the men who do not follow the path of 
Truth (RV 3.34.6-9). 

The celebrated dual godheads of the Veda Dyavaprthvib, Heaven and 
Earth, symbolized the two primordial forms of encompassing or extension: 
Dyaus (Heaven) comes from the root dyx, “to shine,’ and Prthvi (Earth) from 
the root prth, “to extend” Accordingly, the god Dyaus represents luminous 
expansion, whereas the goddess Prthvi represents sheer extension, with or 
without the accompanying luminosity. The Earth taken in its own being, 
therefore, symbolizes matter, and as such it is the source of all material 
beings, including the embodied beings such as the human person. For this 
reason the Earth is adored as the mother goddess. On the other hand, the 
luminous Dyaus (Heaven), being the fountainhead of whatever is spiritual, 
is revered as the Father (RV 6.70.6; AV 9.10.12, 12.1.12). Again, the pair 
Heaven and Earth is said to be the parents of all gods (RV 1.106.3). Perhaps 
this divine pair represents, in the eyes of the Vedic rsi(s), the primeval 
productive waters (apah) in the form of the Golden Womb (Htranyagarbha). 
This productive pair is said to encompass all beings, including the gods—just 
as the gods are said to encompass the material manifestations of Heaven and 
Earth. 

In fact, like this pair, Heaven and Earth, all the gods have both a material 
and a spiritual manifestation, the two corresponding to the two births 
mentioned earlier. Since in the case of the gods the spiritual birth is the first, 
they are not limited by material existence. In the case of the humans, 
however, the physical birth is the first. Therefore the human psyche remains 
tied to it so that, unlike the gods, the human has to make an effort in order 
to attain to the spiritual; this is also the reason for the importance of the 
human action (karma). The human being’s constitution is, even so, the same 
as that of the gods, which makes the human their natural partner both 
materially and spiritually, 

It is important to note that what is here called material is not opposed 
to the spiritual. The Vedic rsi(s) are not averse to the enjoyment of material 
riches, provided it follows the way of the righteous. They even consider 

such enjoyment essential for the fulfillment of human life, even as the body 
is an essential aspect of the person. A contented and enriched earthly life 
of long duration is therefore considered to be desirable and even conducive 
to human spiritual well-being. The Vedic gods, the immortal beings, per- 
fectly harmonizing the material and the spiritual, enjoyment and the light 
of wisdom, are thus constantly invoked by the Vedic (rsi(s) who desire a 
similar gain for themselves as well as for all who follow the path of Truth. 
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The gods in the Vedas are said to belong to three distinct categories. These 
categories relate to three distinct forms of luminous expansion, namely, 
samraj, Vira}, and svaraj, corresponding to three regions: heaven, earth, and 
the middle region. These three regions are presided over by Surya or Mitra- 
Varuna, Agni, and Indra or Vayu, in that order. All the other Vedic gods 
share in the manifestations of one or more of these gods (RV 10.158.1; cf. 
Nirukta 1.5). 

The three expressions, samyraj, viraj, and svaraj, share the common root 
element 7a, meaning “to shine” or “to rule” The root raj, whether used by 
itself or in a compound, is often connected with the manifest nature and 
function of the Vedic gods. In fact, the combination of its two senses, “to 
shine” and “to rule, is the defining feature of the Vedic gods. The insepara- 
bility of these two senses of raj is highlighted in the three expressions samraj, 
viraj, and svaraj. These three terms exhaust every possible way of denoting 
being as expansion. Thus, (1) svaraj denotes self-luminosity (sva stands for 
self-reference), or shining in one’s own glory, even as the One transformed 
into the immanent human being (purusa) shines throughout the progressive 
expansion of creation. (2) Viraj denotes that which illumines others, or the 
“shining in reflected glory? that is, the appearance of beings on the world 
scene. And (3) samraj is the illumination of the universal order (rta), which 
holds these two together in cosmic harmony. 

The notion of svaraj as self-luminosity is expressed in the following 
Revedic passages: “Self-luminous Indra, mightiest of all, waxed in his home” 
(1.61.9) and “I (Indra) become glorious by my own glory” (1.165.8). The 
expression svaraj is often attributed to Indra, the principal god of the Vedas. 
Indra in his glory is said to surpass the magnitude of the earth, heaven, and 
middle region. He is everywhere and sees everything. The glory and the 
glorious acts of Indra arise from his own being but are not caused. This 
glory, although an attribute of Indra, has its own being and is not merely 
an effect caused by certain actions. Hence, the ascription of svaraj to Indra. 
Other similar qualities attributed to Indra are svabhanu (self-effulgent), 
svayasas (self-glorified), svardrsam (looking like the sun) and svarvit 
(bestower of light like the sun). The idea basic to all these attributes is the 
center or core which, during expansion, holds together what flows out. This 
center or core when thus characterized with a conscious direction as in the 
present case signifies selfhood. ; , ‘ 

Immortality (avarta) and pleasure (priya) are associated with svaraj (RV 
5.58.1 and 5.82.2) and are also associated with the Self (atman). For example, 
RV 1.73.2 says that Agni, like the Self, is the source of pleasure and the 
ground of the being of all things. This association is reminiscent of the very 
first hymn of the RV, where in the opening line Agni is lauded as the god 
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of the sacrifice (-yajfia), its eternal preserver, the sacrificing priest and the one 
in whom all the gifts of the sacrifice are contained. It is not surprising, 
therefore, that we find Indra-Agni as important dual gods in the Vedas. 


The Self 


The significance of sua as the Self (Atman) opens up yet another dimension 
of svaraj. It comes to denote the principle of cosmic selfhood (see, e.g., RV 
5.58.1, which speaks of “the svaraj of immortality”). The same diffusion of 
consciousness that discloses the immanent self at the center of that diffusion 
gives rise in the human person to the awareness of God as that which is 
immanent in creation. Indra is meant to symbolize this cosmic selfhood: by 
the exercise of his mystical energy (maya) the great bestower Indra expands 
himself out into a plurality of forms (RV 3.53.8; 6.47.18). At the physical 
level this same symbolism is expressed as the sun being the Self of the 
universe. 

With the notion of selfhood (svava) comes opposition, namely, the other, 
which is the outflowing extension moving away from its center, the Self. 
The other is expressed by the Vedic notion of viraj. Thus, even though Indra 
represents the cosmic selfhood, he cannot be equated with God, the imma- 
nent Lord of creation, because for God the outflowing extendedness of 
creation never presents itself in the form of an opposition; God pervades 
creation as its immanent Lord (Vajasaneyisamhita [abbreviated as VajSam] 
40.1), only to reassert His transcendence in the form of the One (VajSam 
40.5). Indra, however, insofar as he has no association with supreme tran- 
scendence has to engage himself in a continuous effort to guide the course 
of the world. No doubt as a mighty god he succeeds, but without transcen- 
dence his sovereignty can never overcome the opposition between the Self 
and the other posed by the world. In other words, viraj can only be in 
Opposition to svaray. 


The Otherness of the Human Person 


The AV 8.10.1 describes viraj as this world in the beginning, as a unique and 
unarticulated self-subsistence. This description implies the absence of any 
selfhood in viraj as such. However, when understood in the form of an 
extended world, viraj is merely a projection of the human senses and mind, 
which objectively articulate it so as to discover a fully structured meaning. 
In the AV 19.6.9, the human person, i.e., the purusa, by virtue of the exer~ise 
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of the sense organs, is equated with viraj, which now in turn is explained 
as “that in whose illuminative agency the multitude of things become 
manifest” In simple words, it means that the process of viraj in which the 
objective world takes shape results from one’s capacity to project oneself 
through speech, which is the denotating or the objectively identifying 
agency of human subjectivity. In the analysis of the Pirusasitkta above, we 
noted the same point. Also we noted that in this process, purusa is sacrificed. 
This image of sacrifice now takes on a deeper meaning in the sense that 
through objective projections, human consciousness turns away from its 
essential inwardness, the Self, and thus from the immanent Lord of the 
world. 

This account of the human person's severed relationship with God is 
singularly important, for it explains how and why the human person's 
journey back to God has to move inevitably, but tenuously, through the 
multitude of gods which in the Veda are symbolized by natural phenomena 
(and in later classical Hinduism by iconic forms). The human person's 
relation with nature is harmonious; this harmony is expressed in the Veda 
by the notion of rta, the universal order, which leads one gradually from 
the given natural order to the spiritual order through the ethical order. 
Hence, the close relationship between viraj and rta. 

Accordingly, for the Vedic 7si, the ethical-religious human consciousness 
is necessarily related to the person's empirical consciousness, which brings 
about the cherished harmony between humanity and nature. The empirical 
human consciousness is called “ignorance” (avidya), as it reveals its own 
limits by associating with the ever-changing character of the world and thus 
with the nature of death. Thus, one can truly overcome death only by the 
right understanding of ignorance (avidya) (VajSam 40.11.14). The higher 
stratum of consciousness is called knowledge (vidya) as it reveals the purusa 
immanent in the world and the pxrusa immanent in the human body; this 
knowledge alone leads one to immortality and infinite bliss, amrta (Vajsam 
40.11.14). The same idea is conveyed in the Regvedic use of the expression 
“the ignorant” (avidvan), alike for the generality of humans, for “the wise” 
(vidvan), and for the gods (6.15.10; 1.120.2 etc.). For the gods, the worldly 
or natural is always symbolic, whereas for humans it is real or concrete as 
an integral part of their being. f 

The way viraj emerges in the form of the extended world, in and through 
the instrumentality of projecting human consciousness, 1s understood to 
follow an eternal pattern. Rta, in the sense of “the flow of water on seasonal 
cycle” in nature, stands for this pattern. Thus, the RV says that the whole 
world shines forth in the light of rea.” Again, the Rg Veda attributes a 
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decisive role to rta in the creation of the world and significantly conceives 
its creativity on the model of sacrifice (yajfia) or austerity (tapas), which 
clearly indicates the affinity that the Vedas find between the natural order, 
on the one hand, and the ethical-religious on the other. 

This perfect harmony between the different orders is rta in its full sense. 
It is the cosmic order which holds for all times and which is binding for all 
—humans, gods, and nature. It operates as a set of self-evident divine ordi- 
nances in the form of samraj, the principle of harmonious manifestation. 
The god to whom it is frequently attributed is Varuna, the root of whose 
name, vr, means “to choose? “to will-to-do-good, and also “to cover, or 
“to encompass.” In keeping with these basic meanings, Varuna is often paired 
with Mitra (representing cosmic harmony) or with Indra (representing the 
cosmic identity which alone makes free will possible). Varuna is the king 
of gods and humans, because he is the keeper of the cosmic order, whereas 
Indra is the first and foremost among gods, because he symbolizes the 
luminous identity which all gods, and also humans, share. Hence, it is quite 
natural that for the Vedic person, conscious of selfhood and of the presence 
of the immanent God in the world, Indra is the most important of all gods. 
Indra is indeed the chief god, but Varuna is no less important because 
Varuna alone opens up the path of virtuous action and thought, which leads 
one to one’s own identity in harmony with one’s psycho-physical nature. 

The human being occupies a central place in the Vedic conception of 
existence. He begins his journey in the world as a mortal being, but one 
who is capable of dispelling the darkness of death by the exercise of his 
enlightened mind. [He is likewise capable of fulfilling himself as a member 
of given sociocultural groups as well as of various classes according to his 
activities.] Most important of all, he has the unique capacity to see the 
distinction—as well as the relation—between ordinary human existence and 
the rsi existence on the one hand, and between the human-situation and the 
divine manifestation in nature on the other. The VajSam 8.35 alludes to this 
by saying that whereas the 7si(s) take recourse to the hymns in their relation 
with the Divine, ordinary humans follow the path of worship through 
sacrifice. The important difference between the two is that hymns record 
the direct revelation of the Divine, whereas the sacrifices make use of these 
hymns in the ritual and therefore relate only indirectly to the Divine. 
Moreover, the sacrifice is performed in the spirit of religious self-denial 
(tapas). Hence, the sacrificer states, “O Indra-Varuna, while performing the 
sacrifice (yajfa) by means of austerity (tapas), I have seen that you gave to 
the rsi’s speech, wisdom and hymns” (RV 8.59 (Khil.11].6). 

Thus, the Vedic understanding of the human person’s being takes into 

account two distinct aspects. It recognizes that the human has essentially 
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an earthly existence and so calls the human “made-of-earth” (ksitija). But at 
the same time it recognizes that as a human being (manusya), he or she is 
endowed with an inwardness, in the form of the mind, which enables 
transcendence of earth-bound nature. As the Maitrayani-Sambita 4.2.1 puts 
it, “One who knows the essence of man in human beings, becomes indeed 
endowed with mind” This knowledge opens up for the human the path to 
rsi-hood. 


Harmony as Spiritual Bliss 


The last hymn (10.191) of the RV is addressed to Agni, the symbol of self- 
identity at the earthly level. It expresses the idea of harmony of minds most 
vividly: 


O ye men, assemble, speak together, 
Let your minds be of one accord, 
Partaking like gods of old in harmony, 
Share in the bestowed treasures, etc. 


It is harmony of mind which is disclosed in the 7s’s prayers and which 
establishes them near to the gods. Thus, for example, a 7si prays in the 
Taittirtya Samhita: “We meditate on the Lord’s harmonious mind to obtain 
the noble truths (satyadharma)” (3.3.1.9; also cf. AV 7.17.2). The RV 
(1.114.3, 4, and 9) speaks of the harmonious mind of Rudra, the god who 
removes one’s manifold sufferings, as conducive to one’s happiness and well- 
being. Directed by a harmonious mind, the human person's senses develop 
the capacity to perceive in natural phenomena the manifestation of the 
divine and thus become a source of happiness (sukha, that is, su-kha or “open- 
ings of happiness”). And since this happiness is an expression of spirituality, 
it has the effect of spiritualizing the very bodily being of the human, and 
his or her body becomes the abode of the luminous Self (Brahmapura). The 
AV declares: 


The one who knows the abode of Brahman thus, 
as surrounded by the immortal (amrta), 

Thesis Sho knows that abode of Brahman, 
Whereof the man is called the indweller (pxrusa), 
With ight wheels and nine doors, 

It is ayodhya, the abode of the gods, 

Hence it is called the golden sheath, 


Covered with Heaven's glorious light. 
(10.2.29-32) 
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The RV 1.103.4:8 calls the same human body the “slave’s abode” (dasipura), 
symbolized in vrtra-like existence, implying that the endless conflicts the 
human suffers at the material and vital level of existence confine him as if 
in a prison. As the abode of Brahman (Brahmapura) it is significantly called 
ayodhya, meaning “free of conflicts” This ayodhya is the abode of gods, that 
is, the senses, including the mind (manas) located in the body with its nine 
doors that now reveal the Divine manifest in natural phenomena. The eight 
wheels of the body are the eight organs of human action: speech, the 
procreative organ, anus, two hands, two feet, and mouth. They are wheels 
because they are involved in cyclic activity, in such a way that if the human 
consciousness fails to go beyond them, spiritual progress is impossible. But 
when the organs of action are harmonized with the senses through the 
agency of the enlightened mind, all their actions, done in the spirit of 
sacrifice, become embedded in the Divine (RV 1.89.8), and therefore the 
happiness which had only occasionally come their way now surrounds 
them on all sides and forever. Thus invested with spiritual enlightenment, 
the embodied being of the human is called the “golden sheath,’ the abode 
of the luminous Self, and this golden sheath is said to be contained in three 
spokes, namely, the three supports in the form of the material body, the 
senses, and actions, which the enlightened mind holds together in a three- 
fold way, corresponding to three distinct kinds of synthesis obtaining at 
three levels of one’s being as described above. 

The enlightened mind, which discovers the immanent Self as the lumi- 
nous center of the body, prepares one for the supreme spiritual edification 
of being, namely, the comprehension of God as immanent in the world, a 
comprehension that becomes possible only with the right unfolding of one’s 
own being. But this comprehension necessarily reaches beyond the gods, the 
manifest divine symbols, to the One beyond symbols (VajSam 32.3). In 
other words, a human comprehension of the immanent God immediately 
establishes Him as the transcendent One. 

The enlightened mind, which transforms one’s very material-vital- 
psychological outlook that provides a spiritual foundation for society and 
the world, naturally also seeks out the basis of spirituality itself. This quest 
is a step toward the understanding that the primordial life-force itself is 
spiritual, that the mighty Lord enters from above into the human and every 
other being in the world (RV 4.58.1-3); the one God (Asura), meaning here 

supreme life-force, sustains all the gods (RV 10.121.7). To grasp the root of 
spirituality, however, one’s enlightened mind must undergo a further trans- 
formation to assume an attitude of worship (ida) which is the highest form 
of human wisdom that has the reverence for God as its core. This sense 0 
reverence arises in the mind when it is in harmony with the heart, where 
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one’s innermost thoughts and feelings reside. In the Vedas, this harmony of 
heart and mind is called Sraddha, devout faith, which provides the impetus 
to reach the final, most spiritual level. 

Accordingly, it is through faith (sraddha) that one is said to attain divine 
riches (RV 10.151.4); it constitutes one’s good fortune, luck (bhaga). Again, 
faith is that which sustains an understanding of Truth and sacrifice (RV 
10.151.1; AV 10.6.4; VajSam 19.30). Nature itself undergoes a fundamental 
transformation in light of this spiritual vision: what was earlier food 
(annam) and wealth (7Zyt) now becomes soma, the drink offered to the gods 
in the sacrifice, which symbolizes divine happiness and spiritual purity, for 
which reason soma is called the “purifying one” (pavaman) and the “blissful 
one” (indu) (RV 9.113.7-11). The spiritual person has a share in this soma 
insofar as his individual Self breaks through the confining sheath of the 
empirical and social ego and harmonizes with the universal Self, the imma- 
nent God in the world, by virtue of which he comes to comprehend the 
nature of the Supreme Lord of the universe. 

This spiritual insight gives an entirely new meaning to the Vedic ritual. 
No more can the sacrifice take the form of a mere ritual action. Now the 
very being of man, moved by a devout mind and absolute faith, assumes the 
form of the sacrifice. Man himself embodies the sacrifice and offers soma, 
his spiritual happiness, as oblation not only to gods but to God himself. 
Thus, the RV 5.81.1 says that the sacrifice in which the spiritually awakened 
mind is harnessed attains to harmony and reaches up to God, in the harmo- 
nious synthesis of the world itself, for God is the immanent Lord of the 
world. 

This universal harmony (rta), which is achieved by the sacrifice, is des- 
cribed in the RV 5.52.10 as fourfold: in respect to embodied beings (apatha), 
the world (vipatha), the immanent Self (antaspatha) and the universal order 
(anupatha). The all-embracing harmony disclosed in the spiritual state of 
one’s being changes his perception of the world so that it manifests as expan- 
sion of spiritual happiness itself. 


The winds blow sweet, the rivers flow sweet, 
For the men on the path of 7ta, : 

So be the plants sweet for us. 

Sweet be the nights and sweet the dawns, 
May sweet be terrestrial expansion ; 
Sweet be our Father Heaven to us. 

May the tree bear us sweets, 

May the sun be full of sweets, 


i eets tO US. 
May our cows give sw! (RV 1.90.6-8) 
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The tree, sun, and cows figure in the Vedas as symbols of the world, the 
luminous Self, and the enlightened mind which in their various Ways 
contribute to the creative constitution of manifest beings. These symbols 
represent the harmony between humanity and nature reached in the State 
of spiritual happiness. The same harmony between humans and the gods is 
also reached in a similar way, for, as the next verse of the hymn states, 


May Mitra be the source of happiness to us, 
Varuna, Aryaman, bless us with happiness, 
Bless us with happiness, O Indra and Brhaspati, 
Visnu of mighty stride, be blissful for us. 


For one following the path of rta, the path of happiness through reverent 
closeness to God, this verse is as much an entreaty made to the gods as a 
mark of recognition that they and humans are essentially united in the state 
of spiritual happiness (arrta) disclosed in and through rta. 


The Spirituality of ‘Theanthropocosmic’ Integration 


Thus we find that the Vedic conception of spiritual harmony culminates in 
a kind of metaphysical unity of being disclosed to the rsi, the one pure of 
mind and heart. Purity of mind helps one rise above the ceaseless conflicts 
and confusions of the unenlightened existence and reach up to a state of 
creative unity of opposites, the opposites of svaraj and viraj harmoniously 
held together in samraj, which are, as we noted earlier, the basic Vedic onto- 
logical principles. The purity of heart gains for the rsi a harmony between 
material-vital existence and psychical-intellectual existence, between action 
and understanding, which is reflected in the Vedic conception of yajria as 
the path to the knowledge of truth and the everlasting happiness. The two 
points of harmony thus reached—cosmic harmony due to purity of mind 
and harmony in the individual life due to purity of heart—are, however, 
brought further together in the universally unitary and obligatory principle 
of rta, whence the interchangeable use of the key Vedic words—rta, yajria, 
and satya (truth). Finally, from this universal principle, rta, follows the 
realization of the unity of being, the reality that is cosmic and transcendent. 
This supreme unity of being, the One, is indivisible and immutable, beyond 
all possibility of opposites. Hence, the Vedas significantly use a unitary 
conception of purusa to express the coordinated aspects of transcendence 
and immanence. Moveover, a most wonderful Spiritual discovery of all times 


is that the Vedic sages discover this Purusa in the very being of the human 
self. 
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One can hardly exaggerate in concluding that the spiritual message of the 
Vedic rsi(s) has the essential ingredients of a universal religion. It has a fairly 
elaborate and penetrating cosmology, though couched in esoteric symbol- 
isms; it has a system of ethical norms to regulate life here and to prepare 
a human being for spiritual growth; it has evolved an elaborate religious 
ritualism (yajva) satisfying both to its lay followers and intellectual leaders; 
and it has an eschatology, though a nebulous one, that explains the phe 
nomenon of death and the possibility of final human destiny. Above all, the 
most unique and striking characteristic is the unshakable faith it has in the 
capacity and strength of humans to rise above all odds (natural, super- 
natural, or psychological) and reach up to the highest spiritual heights. 

With manifest exuberance, the rsi aspires to ennoble spiritually all 
humans (RV 9.63.5). It is of little surprise, therefore, that the modern Indian 
reawakening, following the example of past occasions in the long and con- 
tinuous history of Indian culture and civilization, eagerly looks back to the 
Vedas for its spiritual succor and fulfillment. 
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The Spirituality. of 
the Vedic Sacrifice 


Hripay R. SHARMA 


HE SPIRITUAL IMPORT OF yajria has been explained at a great length 
in the Vedas. According to it, the whole process of creation com- 
prises just two basic elements: one dry and the other moist. The 
dry element relates to fire and the moist to soma (a juice of the 
soma plant) (SB 1.6.3.23). They respectively are the eater and the edible and 
in the body as the element of prana or vital energy and food (5B 10.6.2.1; 
4). The theory of the cosmos as made of and permeated by fire and soma 
is consolidated by these ideas. In the context of the spiritual significance of 
yajfia, the sacrificial fire which consumes the oblation and thereby gains in 
strength to rise skyward is symbolic of the fire of prana, which is stimulated 
by all that it accepts as food to rise upward toward immortality. This 
cooperative junction of upliftment in the body carried out by prana, “vital 
breath” and anne, “food? together is termed uktha (TB 2.8.8.1; SB 10.6.2.10). 
These profoundly meaningful aspects of the ritualistic process of yajfa are 
brought to light in the following way. tis 
The Vedic sages in the course of their meditation experienced an invisible 
primal force inherent in all of nature, both animate and inanimate (SB 
10.3.5.1), which they strove constantly to comprehend. Their spiritual 
efforts led them ultimately to envisage the reality of One Supreme Being at 
the root of all phenomena, which, in its diverse forms, manifests Itself in 
the universe it animates. They realized also that man? becomes enlightened 
to the degree in which he is absorbed in this Power, which permeates 
creation as its ultimate support (RV 1.164.46; 39). Through the sacr. ificial 
rite, man plays out his active and conscious participation in this gradual 
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process of purification and upgrading, thus contributing toward it. The 
mystic fire on the sacrificial altar is a liberating force (SB 7.12.21); through 
its agency man is freed from the impurities accumulated in the pursuit of 
solely selfish interests and is made capable of feeling the pulsation of the 
infinite in himself (SB 7.1.2.23). Once man realizes his place in the scheme 
of existence he is obliged to sacrifice in thankful recognition of all that life 
has offered him. By pouring oblations into the fire, the sacrificer gains access 
to the world of Light and having thus emptied himself of impurities is 
refilled with the nectar of life which pours down from heaven and so enjoys 
good health and, with all his faculties fortified, a full span of life. At the 
deeper spiritual level a long life symbolizes man’s identification with the 
supreme Self, the undecaying Absolute, attained by renouncing this moral 
identity through the symbolic act of sacrifice. The sages attained the higher 
world through the performance of yajria, so the sacrificer seeks to develop 
within himself the power to rise from his earthly abode to the powerful 
higher world (AV 18.1.61, VajSam 8.12). 

Although many things are offered in the sacrifice, the principal offering 
is that of soma, which is an inebriating drink produced from a creeper. The 
preparation and offering of this drink are an important Vedic ritual. Indeed, 
traditional etymology derives the word for “sacrifice” yajria, from yarija, 
which is the activated sacrificial Soma ($B 3.9.4.23). 

When the soma is poured onto the sacrificial fire in the daily morning rite, 
it (the fire) becomes symbolically infused with immortality. The fire, thus 
transformed, is considered to be the soul of all the gods. The sacrificer, by 
partaking of the remanants of the soma left in its container, similarly 
absorbs into his own body the same element of immortality and thus is said 
to be granted a full span of life in the sense that he attains to the state of 
immortality (SB 9.5.1.7; 10; 11). 

The vital fire deep in the soul, stimulated by the sanctified oblation, blazes 
upwards (SB 10.6.4.10). Through the performance of sacrifice, the sacrificer 
is ultimately transformed into the Immortal Man, the Divine Lunar Being 
in whom all the sixteen lunar digits are fully formed, each digit being a 
measure of the development of consciousness. Thus, the entire creation 
comes under three heads: the unconscious, the internally conscious, and the 
conscious. In the first category are stones and metals; the second category 
includes plants and trees; and the third is the world of animals including 
worms and insects at one end of the scale and man at the other. Uncon- 
scious objects possess six parts out of the sixteen, those internally conscious 
Possess seven, and man is endowed with eight. The perfect being is he in 
whom all the sixteen parts of consciousness have fully unfolded—he is called 
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the “one who is of sixteen parts” (sodast)—the Immortal Man (VajSam 32.5). 
The sages felt that yajria was a Perpetual process simultaneous operatin 
in the human body as well as in the universe, through the interaction of a 
polarized sources of vitality, namely, the sacrificial fire (agni) and the soma 
(RV 9.20.6; 9.36.6). The fire symbolizes the principle of energy and soma 
that of water. Fire, this cosmic energy, assumes the nature of the Eater; and 
soma, the water, that of food (RV 1.59.2; TB 2.8; 8.1). Fire and soma, thus 
complementing each other, constitute the universe composed of fire and 
soma, Thus the cosmic yajria is continuously and spontaneously performed 
throughout the universe. The ancient Sages sought to channelize the per- 
petual flow of this cosmic yajria through the activity of the vital breath 
(prana) in the embodied soul, by symbolically associating it with the 
components of the ritual, that is, the sacrificial altar, the sacrificial fire and 

the soma. 

The sacrifice has thus three aspects—cosmic, vital, and mundane—and so 
is conceived to take place at three levels each of which is a triad consisting 
of a deity, form of Speech, and abode. Speech (Vak)—in the form of the Rg 
Veda, the earth and the Fire-god (Agni) form the triad of the first order. 
Speech as the Yajurveda, the middle region (Antariksa) with Indra or Vayu 
as the deity constitute the next set of three, while the third set consists of 
the Samaveda, Heavenly Region (Dyx) and the sun (Aditya) (Nirukta 7.2; 
AB 5.32). In this way, the three Speeches, Rk, Yajus, and Sama, the three 
abodes, namely, the earth, middle region, and heaven alongwith the three 
deities, Agni, Indra or Vayu, and Aditya, act as the media for the circulation 
of the yajfia of nature. The earth (Prtbvi) in the first category, represents all 
the gross elements in the universe; they are expressed through the Speech 
of the Rg Veda and have Fire as their divine essence. The middle Region 
(Antariksa) of the second category is represented by the orientation and ex- 
tension in space of every object in the universe from its center to the outer 
Periphery expressed as the Speech of the Yajurveda with Vayu as presiding 
deity. The outer surrounding periphery is represented by the Dyurloka; the 
heavenly region in the third category, in conjunction with the Samaveda as 
Speech and the Sun (Aditya) as the deity. These three are related to one 
another as are the parts of the light of a lamp: the flame which is visible 
and gross is of the first order, the extent of its light belongs to the second 
order, while the region beyond its field of illumination is the third order. 
In the solar sphere, demarcated by these tripartite categories, the pr inciple 
symbolized by the Yajurveda as Speech in the form of the god of the Wind 
(Vayu) situated in the Middle Region is being offered as an oblation into the 
Principle of Speech as the Rg Veda in the Fire (Agnt) inherent in the Earth 
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region (Prthvi) and is thus constantly losing itself in the Speech of the 
Samaveda in the Sun of the Heavenly Region (Dyx). These three worlds— 
Earth (Prthvi), Middle Region (Antariksa) and Heaven (Dyx) figure as sym- 
bols in the mundane sacrifice in the same order as they do in the cosmic 
yajria, The earth of the garhapatya fire, placed to the west of the sacrificial 
altar, symbolizes the Earth; the one to the east of the garhapatya fire, which 
is located in the middle of the altar, represents the Middle Region, while the 
sacrificial pit of the ahvantya fire, to the east of the altar, symbolizes the 
Heavenly region (SB 7.1.2.12). The soma and oblations are taken from the 
central altar, then ritually sanctified on the garhapatya fire, and then finally 
consigned to the abvantya fire. Thus, it travels from the center to the lower 
earthly region from whence it goes to Heaven. 

When the sacrifice is interiorized, the heart is regarded as the center. The 
upward moving breath (prana) is the fire located in the parts of the body 
above the heart. This breath is regarded a being full of positive divine 
powers. The downward moving breath (apana) resides in the organs below 
the heart and represents water which associated with pollution; it is regarded 
as being constituted by the negative demonic powers which symbolize 
death. (Water is here associated with impurity because blown by the wind, 
it produces foam, mud, and so on [SB 6.1.3.2; 3}.) In the heart, situated 
between these divine and demonic poles, the soul, identified with Prajapati, 
the Lord of Creatures, resides as the pervasive breath (nyana), which 
regulates the other two (SB 6.1.2.12). Thus, in the internal yajria, the vital 
principle operates constantly in this threefold form (Katha U 2.2.3). (These 
three vital principles activating the body figure in later scriptures [of 
kundalini yoga] as the three nadis [vital channels]: ida, Pingala, and 
susummna. The breath which normally moves through ida and Pingala, when 
flowing through susumna, rises upward to the Immortal Self, the Supreme 
Being, in whom the seeker experiences the total merger of his individuality. 
In the course of time, this process of “pranayoga” comes to be known as “the 
awakening of kundalini” [BSS pp. 185-86].) 

Parallel to these three manifestations of vitality flowing through the body, 
man undergoes three births. The first is from his parents; the second is 
brought about by the sacrament which entitles him to perform the Vedic 
sacrifice; and the third birth takes places through the funeral rites performed 
on the body after death. Realizing these three births man is fully purified 
and is assimilated into the third fire, that of the cremation pyre, and 
becomes permanently established in the Supreme Self (SB 11.2.1.1). Yajra 
brings about the second birth, which is the foundationhead of that eternal 

- flow toward the final goal of all three (SB 11.9.1.4). 
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The Form of 
the Vedic Ritual 


As a preliminary to any yajia, the sacrificial offerings have to be selected 
and purified. This is done on the basis of the assumption that there is a 
subtle principle which pervades all that is edible (for it is food which is 
being offered to the gods) which is called medha, meaning literally “the 
essence of sacrificial oblation” The more of it that is present in some thing, 
the worthier it is to be offered as an oblation. The sages credited certain 
edibles such as rice, barley, ghee, milk, animal flesh (either of a goat or 
horse), as well as soma, with being rich in medha and so to be offered in 
sacrifice (AB 7.1; SB 5.1.3.7). 

In the yajfa, it is not these things as such but this underlying principle 
which, concentrated and activated, is being offered. The process by which 
medha was extracted from the offerings as their essence before they were 
offered to the sacrificial fire was that by which they were purified. 

The inner, spiritual counterpart of this preliminary process of purification 
concerned the sacrificer himself. It involved the extension of his soul-force 
(tejas), in the course of the preliminary rite, through all of time and space. 
Thus, he was to extend it through a day, a fortnight, a month, a season, a 
half a year, and finally, the full year, which symbolizes the totality of the 
perpetual recurrence of eternal Time (SB 1.6.3.36). In the spatial plane, he 
was to extend it to the individual, family, village, province, country, and 
beyond. In this way, an identification is sought to be established with the 
eternal and ubiquitous transcendental Being (SB 11.2.1.2). 

After this comes the ritual lighting of the fire, the Agnyadhana, which was 
preferably performed on the new-moon day in the month of Vaisakha 
(April-May), or else it could be done whenever a need was felt to offer a 
yajria (SB 2.1.3.9; 11.1.1.7). The fire was lit in the prescribed way by the 
rubbing together of sticks and placed in the hearths of the three fires. The 
fire was then stoked while a prescribed set of verses was recited. 

In the internalized counterpart of this ritual the inner fire called Vaisua- 
nara is inflamed and led up the body. This led to the establishment of the 
cosmic soul-force (tejas) inherent in fire in the ten forms of the vital breath 
(prana) as well as in the soul (SB: 11.2.1.2). 

After the fire was lit and blazing, the sacrificer, accompanied by his wife, 
began the fire-offering (Agnihotra), which he repeated regularly throughout 
life by offering milk, rice, curd, etc. to Agni, the god of the fire and Praja- 


pati, the Lord of the Creatures in the evening, and to Aditya, the Sun-god 
and Prajapati in the morning. 
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The Agnihotra symbolized the Sun-god (SB 2.3.1.1). The Sun, shining and 
moving through the sky is in this context identified with Yama, the god of 
death. This is because those living beings who reside in the region below it 
are subject to death (SB 2.3.3.7; 2.3.3.8), whereas the gods who live above 
the solar sphere are immortal and free from the fear of death. It is the Sun 
which, controlling by its rays all that lives on the face of the earth, brings 
about the death of all living beings. But the man who performs the fire 
sacrifice every morning and evening ascends to the higher world beyond the 
Sun when physical death comes to him in due time and, having attained 
thus to immortality, is freed from the bondage of recurring death (SB 
2.3.3.9). Thus, the absolute essence of the soul-force (tejas) manifests as the 
Sun-god and the Fire-god. Fire presides over the earth, the abode of mortals, 
and the Sun presides over the Abode of the Immortals, which a mortal can 
attain if, by performing fire sacrifice, he lays hold of the flux of cosmic 
power (tejas) released by thus conjoining Sun and Fire (RV 10.88.67). 

After the performance of the fire sacrifice, which takes a day and a night, 
the fortnight-long sacrifice of the Darsapiirnamasa is performed, starting on 
a full-moon or a new-moon day. It consists of two major parts: the Pir. 
namasa and the Darga each of which consists in turn of a number of 
principal and secondary sacrificial rites which take place on various lunar 
days supplementing each other to form a single whole. This yajfa is per- 
formed by the sacrificer accompanied by his wife with the help of four Vedic 
priests called adhvaryu, brahma, hota and agnidh. 

Piirnamasa and Darga symbolize Mind and Speech respectively (SB 
11.2.4.7). Thus, wholesome food serves as a sacrificial offering to the body. 
Transformed into its nutritive essence (urk) (“urk” is the essence of water, 
corns, herbs, etc. [VajSam 18.54]), it is assimilated into the vital fire of the 
breath which sustains the mind. This vital fire is Speech (Vak), which 
through its constant activity covers the mind with layer after layer of its 
own self-generated tendencies and impressions. This constant building up of 
the mind by Speech in the form of vital fire is the aim of the Darsapitr- 
namasa (AB 2.3.3[15]). This yajfta elevates the vital breaths in the body and 
orients them toward the soul that it may attain the perfection of the 
Supreme Soul (SB 11.1.2.3). 

Next in the ascending scale of time comes the yajna called Caturmasya, 
which is performed every four months. Four sacrifices belong to this group, 
three of which are offered on the full-moon days of the first, fourth, and 
ninth months of the year, while the fourth is offered on the first day of the 
waxing moon which marks the beginning of the first month and so is the 
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first day of the lunar year (which falls somewhere between February and 
March). s 

At the spiritual level, the performer of the Caturmasya is empowered to 
implant within himself the pervasive form of Prajapati, who is the Supreme 
Being viewed as Immortality symbolized by the year. Through the first 
sacrifice of the Caturmasya the sacrificer incorporates in himself the right 
arm of Prajapati. Similarly, the right thigh, the left thigh, and the left arm 
of Supreme Being are respectively incorporated by the sacrificer through the 
following three sacrifices. Thus, the sacrificer, through the fourfold assimila- 
tion of the vitality of Agni (The Fire), can install within himself the Eternal 
Being as Prajapati (SB 11.5.2.1; 8). 

The cycle of Caturmasya Yaja being completed, there follows the 
ceremony of Pasuyaga, to be performed twice a year, at intervals of six 
months. In this homa, the heart, marrow, and other extractions from goats, 
sheep, and other sacrificial animals are consigned to the fire on the principal 
oblations. Through this performance, the sacrificer absorbs in himself the 
medha or essence of the oblations and thereby sublimates the period of one 
year into ararta d@yu or immortal life. 

This halfyearly sacrifice is followed by the Soma yajfia, symbolic of the 
whole year. It combines all three kinds of yajfia(s), namely, those in which 
cereals are offered, those in which animals are sacrificed, and those in which 
soma is offered. Even so, the main offering is that of the Soma. This ingre- 
dient of Soma, which pervades all the three loka(s) (regions), namely, prtbvi 
(earth), antariksa (atmosphere), and dyy (space), is extremely energizing ($B 
3.9.4.12). On special days, such as the new-moon day, this nectar-life Soma 
is produced in the herb called asana at particular spots on rocky hills. In 
some places, it is also known as dudhana or usina (SB 1.6.4.5; 3.4.3.13). By 
drinking the Soma contents obtained from Somayaga, the sacrificer estab- 


When all of the above sacrifices have been performed, one is entitled to 
offer a Cayanayaga, through which the sacrificer is identified with Vayu— 
the Air immanent in all Creation—and so gains the Eye of Knowledge 
(jrianacaksu) existing in the Spatial extension as consciousness (SB 6.1.1.5). 
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identification with the permanence of Vayu and the other material elements 
which constitute the world. 

The Cayanayaga requires the construction of five altar piles next to each 
other, symbolizing the four directions—east, west, north, and south. The 
upper pile is the fifth created by Prajapati as a manifestation of himself as 
the year (SB 6.1.2.19). The shape of these five together is like that of a flying 
hawk the head of which symbolizes the vital principle in the head and 
corresponds to the Ahavantya fire to the east. In the same way, the eye, the 
head, the right ear, the left ear, the central vital principle or soul and Speech 
or mouth of the sacrificer correspond respectively to the head, the right 
wing, the left wing, the soul, and the tail of the hawk. Again, the five piles 
are the hair, skin, flesh, bone, and marrow. By performing this yajria the 
sacrificer endows these parts with immortality, the nectar of perfect know!- 
edge, and acquires equality with Prajapati. This is because it is said that in 
ancient times, the vital breath in the sacrificer’s body assumed this form by 
performing this yajria and was lifted up to the level of Prajapati to become 
one with him. Again, in the same hawk form, Prajapati created the gods 
while the gods in their turn, in this form, acquired immortality. 

Thus, having performed the Vedic yajria(s), the performer achieves a 
configuration of the perennial annual cycle as immortality (arta) within 
himself, and at last performs the Purusamedha sacrifice. In this yajria, the 
performer takes the vow to consummate his total identification with the 
entire universe, with all that it contains, thus becoming one with Prajapati, 
the Cosmic Person (Virat Purusa) (SB 1.3.6.1.1). Since to Prajapati the 
Cosmic Person as the Eater, all that the world contains is related as food, 
the performer of Purusamedha-Yajria deems all things, all creatures, even 
human beings of all the four varna(s), as sacrificial animals. As man is the 
earthly image of the Cosmic Person, he is honored as the best oblation for 
this yajfia and is accepted as food (medha) for the Virat Purusa (SB 
13.6.2.10). But these human beings offered as sacrificial animals are not 
killed, but are sent away with great honor after their Paryagnikarana- 
samskara, that is, the ceremony of carrying fire round them as sacrificial 
animals. : 

In this way, having performed Purusamedha Yajfia, the per. former attains 
expansion of his identity to cover the entire universe and by inhalation 
absorbs the sacrificial fire within himself. After this, he goes, a solitary self, 
to the forest, leaving the worldly life behind forever. There in seclusion he 
passes the rest of his life in continual meditation on the Self and at last 
merges in the Supreme Reality. He may also a near his village, absorbed 
in meditation on the Truth of the inner Self (SB 13.6.2.20). 
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The Vedic Origin of Samnyasa Aérama 


In the Vedas, one comes across the basic principles constitutin 
smrti writings describe as the fourth asrama (stage of life), namely, say. 
nyasa, which is an essential aspect of the spiritual heritage of India. The 
term Brahmabhava (the state of Brahman) is often applied in the Vedic 
literature to indicate samnyasa arama. Brahmabhava implies a state 
unaffected by morality and immorality, merit and sin, and such other Pairs 
of opposites as results of Karma, and an effort to keep unshrouded one’s 
perpetual identity with the Supreme Soul permeating all conscient and 
inconscient levels of creation. A person thus engaged in Practicing Brab. 
mabhava really deserves to be called Brahmana or Brahmavetta, 
of Brahman (SB 14.4.2.28). 

The Vedic yajfia(s) one performs as a principal means of attaining to this 
Brahmabhava. When one’s body and mind are cleaned of all impurities by 
the performance of these yajfa(s), and one’s worldly attachments are 
nullified, one gives up all worldly possessions by performing the last yajfia, 
Purusamedha, and retires to the forest. Meditating on the Self, in the seclu- 
sion of the forest, as he becomes firmly established in detachment and 
renunciation, he leaves the company of the retired contemplators as a 
solitary recluse to pass silently into Brahmabhava (SB 13.6.2.20). 

Apart from the series of yajna(s), there are injunctions in the Vedas for 
practicing other disciplines, such as Brahmacarya, penance, faith, and so on 
for achieving the same goal (SB 14.4.2.25). 


In some contexts, Brahmabhava has been signified by the word, Viraja, or 


“the state without impurities” (SB 14.4.2.23). The Taittirtya Aranyaka expa- 
Uates at great length upon the will to cleanse the Self of all kinds of impurity 
(mala) in order to be established in Brahmabhava (TA 10.65.1-5; 66.1-14). 

In latter periods, samnyasa asrama or Brahmasrama was instituted in a 
developed form by the Purana(s) and other smrti scriptures, evidently on 
the basis of this state of Brahmabhaua described in the Vedas (SK, Kanda V, 
p. 252; KP chap. 27). According to Many, it is only after having performed 
Prajapatiyesti, a Smartayajria, that one is entitled to pass on from grhastha 
asrama to vanaprastha or samnyasa (MS 6.38). 

Some scholars hold that Prajapatiyesti is only a modified form of Puru- 


samedha (SB 13.6.2.20; Hariswami Bhz 


i sya, n. 3). This is confirmed by the 
current tradition of Viraja 


0 Homa performed at the time of initiating an 
aspirant in samnyasa (PPUP). Ar this sacrifice, the same mantras of the 
ne Aranyaka, expounding the state of Viraja, are recited (GKP, pp. 


8 what later 


a knower 
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From the above points, it obviously follows that the state of Brabmabhava 
described in the Vedas has come to be known as Brahmabhava or samnyasa 
arama, with the passage of time. The characteristics of samnyasa asrama 
suggest their being derived from the Vedas. 


Note 


1, The word “man” and the masculine pronouns used by the author for the agent or performer 
of the sacrificial act are retained even at the risk of connoting some form of sexism. The Vedas 
speak of the concealed divinity in man as the “performer of rites” ajamana without expressly 
denying equality in manifestation (as well as concealment) of the divine in man and woman, It 
is only the Tantra that declares the divinity of woman in the context of ritual and worship. See 
the article on Tantra in vol. 7 of World Spirituality. — Ed. 
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Truth, Teaching, and Tradition 


Wayne WHILLIER 


HE CORPUS OF VEDA As Sruti (the Tradition based on revelation) is 

the foundation of Hinduism and perhaps the only criterion of 

Hindu orthodoxy; its transmission from teacher to pupil in 

unbroken succession (sampradaya) is the lifeline of the Tradition, 
The term “tradition” implies a “handing over” (sampradana) from which 
arises the necessity to consider the nature of that which is handed over, the 
teachers and their students to whom this task is entrusted, and the appro- 
priate conditions within which the handing over takes place. 

Modern scholars have been critical of the Indian claim that Hinduism 
rests firmly upon Vedic foundations, pointing to a discontinuity of pan- 
theon, ritual, doctrine, and devotional attitude between the religion of the 
Vedic Age and what has come to be called Hinduism. Such differences exist, 
but because Hinduism is inexplicable without reference to Vedism, this con- 
sideration of the teacher-student relationship begins with the RV, not to 
recount the formal aspects of education, which have been covered thor- 
oughly elsewhere,’ but to explore two striking features of Vedism which 
govern a particular aspect of the teacher—student relationship that develops 


Hinduism, Hinduism, as we know it, came to be between the sixth and the 
fourth century 5.c., when the ritual activity of Vedism came to an end with 
the loss of the ritual framework. Popular Hinduism flourished after the 
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triumph of individual worship over the cult, and of philosophy and the 
quest for intuitive truth over ritual performance. The triumph of caste 
ideology brought with it a new understanding of truth as private and 
personal, and a rigorous ordering of humanity on the basis of one’s proxim- 
ity to that truth. It represents a triumph of the private and esoteric over the 
public in matters of truth; a triumph for the brabman(s),? the highest caste, 
who emerged as the supreme spiritual authorities of the Tradition, entrusted 
to guard and preserve the sacred and secret truths of the Vedas. 


Myth and Ritual in the Vedas 


The religion presented in the RV is a liturgy first and a mythology second. 
The primary ritual act is the sacrifice (yajria), an act of homage consisting 
of oblation in the sacred fire (Agni), generally as a supplication, accom- 
panied by the recitation of formulas (yajus) and the singing of saman(s) 
(songs) and stotra(s) (hymns). Prayers are always associated with the cult. 
Sacrifices can be vegetable (isti), animal (pasx), or, in the most ancient 
context, human (purusamedha). Soma, an intoxicating drink, the prepara- 
tion of which is a complex ritual event in itself, is the most excellent 
offering. Sacrifices are either domestic (grhya) or public (srauta) according 
to the benefits desired and the number of priests and fires employed in the 
ritual. The patron of the sacrifice, the yajamana, for whom the ritual is 
performed and to whom the benefit accrues, pays the expenses including the 
honoraria (daksina) to the functionaries, and assumes a functionary role in 
the ritual, perhaps including his wife. Rites are of two types: obligatory 
(nitya) or occasional (kamya, or naimittika), both public and private. Every 
sacrifice must have a purpose or end (yajfanta) for the yajamana, which 
determines the ritual mode, the offering, and when it is to be held. 

The sacred fire purifies and, as the intermediary between humans and the 
gods, carries the oblation to the gods. Sacrifice has great power (prabhava) 
in this world and others, the purpose of sacrifice being to generate, harness 
and direct the power to specific ends. The notion that speech in conjunction 
with the sacrifice generates effective power is central to Vedic ritual. The 
ritual order sustained the cosmic order; in the ritual context, the fickle 
powers of the divine order could be supplicated, enticed, or even coerced by 
the power of sacred ritual speech. The primary officiating priests at the 
Srauta rites, chosen for specific ceremonies and given precise roles, are the 
hotr (the pourer of the libation and the chief reciter who recites the RV), 
the advaryu (who recites the yajxs [ritual formulas of the YV], maintains 
the fires, and cooks the oblation), the udgatr (who sings the saman(s) of the 
SV), and various lesser functionaries. 
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The great, mysterious power pervading the universe, the brahman, could 
be manifested and controlled through or by an enigmatic ritual utterance 
called brahman, verbal ritual manifestations of power. The brahman as ritual 
priest has a privileged relationship to or access to the brahman as power, 
instrument of power, or manifestation of power. When the brahman partici- 
pates in the ritual, it is through the brahmodya (the ritual debate on 
brabman; see below); and, although the brahman may recite yajus and sing 
saman(s) during expiations, he is primarily the silent priest, in which capac- 
ity he also has a special relation to the brahman which also implies silence. 
Originally perhaps one of two participants in the simple early preclassical 
sacrifice, the role of the brabman was to take over or defeat death by assum- 
ing the impurity of the patron through the consumption of ritual food and 
the acceptance of honoraria.‘ The brahmadn priest emerged as a central figure 
in the developed ritual—without a specific functionary role, but because of 
his knowledge (Nirukta 1.3.3), which allowed him to oversee in silence (PB 
18.1.13) the specific tasks of the other functionaries. In the classical ritual, 
the brabman oversees the ritual as the most learned functionary, following 
it mentally as the bhisaj (healer), “healing” it when necessary to correct 
errors in performance of the ritual. The Prayascitea is a ritual of expiation 
for error committed in the performance of rituals, a need that would 
increasingly be met by the brahman functionary toward the close of the 
Vedic Age, as the focus of the ritual developed from concern with the 
overcoming of impurity to concern with exactitude in ritual performance. 

Although the great Vedic myths, the cosmogonic myths, are not used or 
implied in the rites,> many of the rites incorporate an agonistic component, 
which seems to be based on a mythological prototype of conflict dramatiz- 
ing the rivalry of opposing powers that govern the cosmos—order (rta) and 
chaos or destruction (anrta). The rituals are a cosmological drama dedicated 
to the overcoming of impurity and the regeneration of life. The concern 
with conflict and the precariousness of the relationship between those who 
know and those who do not know, between the true guardians of the ritual 
and the revilers of the ritual pervades the RV. Throughout the public rites 
especially, the rites refer to and contend with enemies, directly or obliquely, 
who are sometimes historical but sometimes ritual. 

The combative model is established in the cosmogonic myth of the 
exploits of Indra, the great war-god, in his overcoming of the demon Vrtra; 
in the ongoing battle between the deva(s) (gods) and asura(s) (counter-gods), 
the asura(s) are constantly outwitted in sacrificial contests. The combative 
model was extended and transposed to ritual concerns as in the Indra/ 
Brhaspati myth and applied to enemies of the cult such as the Panis. Some 
hymns are adapted directly for ritual purposes. “The Vedic sacrifice is 
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presented as a kind of drama, with its actors, its dialogue, its portions set 
to music, its interludes and its climaxes. The drama is heightened by 
contest components such as horse racing, gambling, and mock battles ao 
grated into the ritual format to produce an atmosphere similar to a potlatch, 
complete with competitive ritual distribution of wealth. The ritualized 
mock battles reflect a “ceremonial sediment of social rivalry,” and while the 
fights became ceremonial, they probably retained a component of real 
violence. Poetic debates, elaborate contests in the sabha (assembly) dedicated 
to the attainment of power and gifts, were an important type of ritual con- 
test. The poetic contests appear to have maintained the vitality of the battle 
model in keeping with the RV, wherein the power of sacred speech is ~ 
portrayed in vivid battle imagery in such accounts as Brhaspati’s use of the 
brahman (see below) to slay the enemies of the sacrifice, perhaps indicating 
that “late in the Rgvedic period the power of the ritual had come to be 
considered greater than that of the gods whom the priests invoked with 
the aid of ritual”? While races, battles, and gift-giving competitions were 
the events reserved for patrons, the poetic debates seem to have been 
exclusive to the priestly poets in addition to their normal task of composing 
and reciting sacrificial hymns. The poet debater would represent the patron 
or the patron’s party as a functionary, anticipating the purely priestly 
brabmodya(s) (ritual enigmatic question-and-answer exchanges) of later 
Vedism. ; 

The history of Vedic ritual was governed in part by the progressive 
transformation and rationalization of the agonistic element of ritual, which 
was based originally in the instability and insecurity of ongoing conflict in 
a warring society. With the actual wars over, the conflict motif survives in 
the developed rites, but with increasing obscurity. The agonism is portrayed 
in various expressions of the complementary relationship of the forces of 
rta and anrta—life and death, the pure and the impure—with both the pro- 
tagonists and antagonists “participating” in the ritual, as in the PB (5.5.13) 
in the opposition of the praiser (abhigara) and reviler (apagara), the task of 
the former being to drive away the “evil lot’ of the latter in the ancient 
Mahavrata ritual. In the early rites both parties in the rivalry are often 
included in the ritual as participants, but in the classical ritual the role of 
the antagonist has been assimilated; the antagonist has been defeated by the 
protagonist. While the complexity of the protagonist/antagonist relation- 
ship is most clear in the brahmodya(s) of the brabmana(s), it exists 1n simple | 
terms in the relationship of the priest and the patron. In the early ritual the 
responsibility of the brahman was to assume the burden of death and 
impurity on behalf of the patron through the taking of food and gifts: 





44 TRUTH, TEACHING, AND TRADITION 


The two poles of the ritual, death and rebirth, are assumed in the complemen- 
tary pair patron-brahman. At the acme of the ritual, the moment of birth, 
when the daksinas are distributed, a reversal takes place: the diksita patron 
sheds his death impurity and is reborn a pure brahmin. The brahmin on the 
other hand takes over the burden of death. ... This pair, through exchange 
and the reversal of roles, maintains the continuity of the cosmos.? 


The ritual developed in the attempt to minimize the dangers of pollution 
and stabilize the spiritually precarious role of the priest. The function of the 
agonistic components was transformed. Reconciliation of disparate and ago- 
nistic components of the ritual, led to the absolute autonomy of the ritual 
officiant, minimizing the possiblity of pollution through the ritual isolation 
of the officiant. With the collapse of the contest ideology, death and impur- 
ity are ritually assimilated; the instability of the rivalry/reciprocity of the 
ritual participants in the exchange of evil and impurity is overcome and the 
ritual becomes the domain of purity alone. The end result of this evolution 
was the exile of the yajamana to solitude as the srotriya brahman, whose 
purity remains intact by virtue of his independence of the necessity of 
public ritual contact. 

The relationship between the brahmdn and the yajamana is both definite 
and ancient. In the early ritual, the yajamana was ritually reborn a brahman, 
whatever his caste, just as the ksatriya was transformed into a brahman in 
the Rajastiya (royal consecration ritual) indicating that neither brabman(s) 
nor ksatriya(s) were regarded as closed groups.!° The role exchange and 
ritual reciprocity which had prevailed in Vedism came to an end with the 
triumph of caste ideology over the contest ideology. With the advent of 
popular Hinduism, the notions of pure and impure become the watchword 
of Hinduism, and the distinction between private and public, forest and 
village, became absolute. 

The assimilation of death and impurity can be seen in the increasing 
tendency to reductionism in speculations on the orders of phenomenal 
dependencies and metrical equivalences in the brabmana(s) and the 
upanisad(s). In the SB the explicit concern with death in the ritual context 
occurs in a brahmodya contest between Prajapati (the progenitor of man, 
and archetype of the ritual functionary) and Death in the search for the 
equivalences (bandhuta(s)), the understanding of which provides the 
triumph over Death. The notion of equivalences or correlations (ban- 
dhuta(s)), or bonds (nidana(s)) between the divine and the ritual world is 
presupposed in the RV and developed into complex systems of relationships 
in the brabmana(s) withinian understanding of truth as mystery. The parties 
in the brahmodya exchange obscure insights on the bonds between this 
world, the realm of Death, and the divine world until, finally, Prajapati 
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conquers Death. Prajapati is no longer ritually dependent on Death; the 
necessity of the reciprocal relationship between the ritual protagonist and 
antagonist is undercut; the exchange between the two, hitherto necessary for 
overcoming the opponent—evil, pollution, or death—is no longer necessary, 
as Prajapati has discovered the links between the ritual world and the divine 
world—the equivalences to the meter of the ritual chant. Because of the 
importance of the chant, the art of the chant is necessarily an exacting art, 
and as demonstrated in the opening chapters of the ChU, learning, per- 
forming, and transmitting the art are complex matters governed by rigorous, 
secret rules regarding both procedures and privileges. 

With the defeat of the ritual antagonist Prajapati is ritually independent. 
The ritual has been individualized; in effect, the officiant is isolated in the 
purity and solitude of the ritual realm. As long as purity can be maintained 
by virtue of independence from the antagonist, the “other” the solitary 
ritualist will overcome the adversary, death. With the overcoming of the 
necessity of ritual exchange, the role exchange which had featured in the 
complementary relationship of the priest/patron, brahman/ksatriya was no 
longer necessary, and, with the increasing entrenchment of caste ideology, 
no longer possible: the Srotrtya brabman, fearful of the pollution of public 
contact and ritually dependent on no one, became a living ritual, the 
embodiment of purity, in the solitude of the forest. Impurity was relegated 
to the low castes for whom the doctrine of rebirth presented the only 
possibility for overcoming their natural pollution. The affairs of the world 
were left to the ksatriya; a world that neither the pure nor the impure could 
participate in, but for totally different reasons. 

Questions about the meaning of the Veda and the purpose of ritual 
performance were raised early on in the Tradition. In the RV (7.103), the 
“Frog hymn” mocks mindless recitation in a satirical account of brahmanical 
chanting; 10.82.7 describes the ukthasa(s) (reciters) as asutrp, which may _ 
mean “ ‘those who steal with breath’ (with reference to the efforts of learned 
recitations of the other)”!! The earliest interpretation of the Veda, the 
Nirukta (700-500 s.c.), mentions one by the name of Kautsa, who main- 
tained that the Vedic mantra(s) had no meaning, no semantic value. The 
mantra(s) are not intended to convey meaning; what is important is the 
“accomplishment of the ritual form” (1.15).12 On the other hand, Nirukta 
1.18 firmly rejects the position of the vedapathaka(s) (those dedicated to 
ritual recitation without understanding) as inadequate: “He is the bearer of 
a burden only, the blockhead who, having studied does not understand the 
meaning of the Veda. But he who knows the meaning obtains all good 
fortune and, with his sins purged off by knowledge, attains heaven”? Such 
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early criticism of the “mindlessness” of the vedapathaka(s) within the Tradi- 
tion provides a basis for the subsequent complex development of Vedic 
exegeses and philosophies of language. Having established that ritual per- 
formance without understanding is fruitless—that knowledge is the key to 
good fortune—the Nirukta legitimates its own task by providing a theo- 
logical account of why it is necessary to recover the meaning of Veda: 


Seers had direct intuitive insight into duty. They by oral instruction handed 
down the hymns to later generations who were destitute of the direct intui- 
tive insight. The later generations, declining in (power of) oral cemmunica- 
tion, compiled this work, the Veda, and the auxiliary Vedic treatises, in order 
to comprehend their meaning. (1.20)!* 


The intuitive insight of the poet-visionaries (rsi(s)) provides the model to 
which later generations must aspire. Knowledge in its highest form is intui- 
tive and it must be cultivated as it has been lost to the natural capacity of 
later generations. Because such knowledge is intuitive, it will necessarily be 
intimate. This model of knowledge, learning, and teaching was actualized in 
the upanisad(s), where the necessity of accuracy central to the vedapathaka 
tradition is complemented by the intimacy of the teacher-student relation- 
ship committed to the attainment of intuitive insight. 


Truth as Enigma: 
brabman and brahmodya 


The Tradition has held that the 7si(s), the visionary poets of the Veda who 
possessed intuitive insight (dhitz), were unlike ordinary mortals. The poets 
_ possessed the extraordinary capacity or spiritual suitability to “catch” a 
vision (dhth) of the divine order; they then applied their linguistic skills to 
transpose the visions into the rich and complex images of the Vedic hymns. 
The key to understanding the Veda is found in its poetics,! which, in the 
RY, sets the foundation for the commitment to esoteric knowledge that 
emerged supreme in the upanisad(s). The ritually effective word provides 
power by which the ritual sustains the divine order. The secrets of the 
divine order are veiled in the poetic imagery as riddles (even as jokes and 
obscentities), paradoxes, and number puzzles—deliberately enigmatic truths, 
in keeping with a common practice in the ancient world of employing 
riddles as a test or ordeal to identify the mentally or ritually unfit. 

The brabman is a type of enigma composed of obscure images founded 
upon the mysterious great power that pervades reality, the brabman, or 
manifestations of or instruments of that power which is available to one 

who comprehends the secret of the enigma. The power of the brahiman is 
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an instrument for transcendence.!* The brahman is the gate of consciousness 
(brabmane gatum) (RV 4.4.6a), mysterious in that it employs contradictions 
from within the empirical realm, not to reconcile those contradictions, but 
to initiate a higher mode of comprehension that goes beyond the onic 
order. RV 1.152.5 distinguishes the brabman from riddles as acittam brahma, 
the “thought-surpassing” mystery.!” In keeping with the esoteric tradition, 
that which is true must be kept hidden (guha nibita), for the relationship 
between the knower and the known is as privileged and intimate as the 
relationship between a husband and wife, or a father and son. One's 
proximity to that which is true is equal to the truth of oneself. Accordingly, 
that which is true is hidden from that which is not of the nature of the self. 

RV 10.189 indicates that the brébman was used in the ritual context; and, 
by extension, throughout the early texts ritual allies such as Brahmanaspati 
use the brdbman as a weapon to protect or restore the sacrifice. RV 10.71 
provides an account of the symposium, the verbal contest, the context 
within which poets were set against one another in order to determine 
those who know from those who claim to know but wander elsewhere 
(v. 8). The power of words and proximity to that power set humans apart 
from one another and in opposition to one another, but, on the other hand, 
a bond is established among those ritually and mentally fit for experience 
of the power of the brahman. In RV 10.71, the companion (sakht) or fellow 
of the brotherhood (sakhya) shares with his friends an understanding, in 
varying degrees, by virtue of their common access to 4 higher form of 
understanding (brahmana ye manisinah; 1.164.45). Just as in the later Tradi- 
tion a teacher or father teaches that which is true, i.e., that of the self, to 
one who is most like the self, a son or one capable of being defined as a son, 
and hides and refuses to teach the truth to all who are not of the nature of 


the self, so also the sakhi, the visionary poet of the brotherhood, hides the 
truth in obscure images and complex meter from those who do not share 
his higher kind of understanding, the ordinary person (manusya; RV 
1.164.45). The brahman, the powerful word utterance, is that in/by which 
the truth is hidden; it is the instrument of the hiding, but, like a beautiful 
woman, it both conceals and reveals. . é 
An upanisad is a speculation on the brabman utilizing “énergie connective 
comprimée en énigmes:* The development from the simple enigma to 
brabmodya provides an account of the development from the contest 
ideology of the Vedic Age to the philosophical speculations and doctrine of 
early Hinduism. “It seems that the Brahman priest and the Brahmodya (the 
yerbal contest) form a parallel in that both have to be connected with the 
singular brdbman (the object of knowledge and the subject of the 
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debate). . . ”!? The brabmodya is a ritualized, purely priestly extension of the 
poetic debates, centered on the brabman and consisting of enigmatic 
question-and-answer responses. Speculative brahmaodya(s) on cosmological 
questions occur in the RV. The question-and-answer riddles are more fully 
developed in the AV to include didactic stanzas. The brahmodya becomes 
a fixed formal element in some of the rites such as the Asvamedha, but it 
comes into its own as a teaching device in a more flexible form in the $B, 
wherein it provides the framework for quasi-philosophical exchange 
between opponents in what is recognized as a teacher-student relationship 
(cf. 10.14.10); also in that text (4.6.9.20), the brahmodya is directly 
associated with dialogue (vakovakya: “speech and reply”). 

The development of the brabmodya as a teaching device is significant, as 
it signals the breakdown of the opposition of the protagonist/antagonist 
parties in the formal contest situation in that the “other” is acknowledged 
as both necessary and legitimate; hence, the “degenerate hull”?° of the 
brabmodya serves as a device for developing and teaching specific doctrines 
into the speculative philosophy of the upanisad(s). Originally, the idea of the 
brahmodya was not to arrive at an “answer,;’ but to generate through the 
tension of opposing formulations the power of the intuition (dbitz) of the 
bandhu(s) that unite and sustain the ritual and divine worlds.?! The objec- 
tive in the brabmodya was to reduce the antagonist to silence, as in the SB 
(11.6.2.4), where Janaka retreats after having been reduced to silence by 
Yajfiavalkya, the great philosopher of the BAU. To reduce the opponent to 
silence was to “overpower” the opponent in the literal sense. In the BAU at 
3.1.2 Yajfiavalkya challenges his opponents and reduces them to silence 
except in one instance where the same point is made by subjecting Sakalya 
to the challenge to retrieve the argument of the opponents (3.9.18). The 
threat of real physical danger for failure in the debate, a remnant of violence 
from an earlier age, is mentioned three times—twice as a threat and once 
when the consequence actually occurs, where Uddalaka Aruni threatens 
that Yajfiavalkya’s head will fall off, probably be severed, if he does not 
know the correct answer to the riddle having accepted Uddalaka’s challenge 
(3.7.1.); where Gargi is threatened with losing her head for overquestioning 
(3.6); where Sakalya’s head is severed because he cannot respond to the 
challenge (3.9.27). Also, as in the role exchange of the priest/patron, there 
still exists the possibility of role exchange whereby the victor would assume 
the identity of the loser, and the loser would become the pupil of the 
winner. In the famous debate in the court of King Janaka of Videha, 
‘Yajiiavalkya attends the royal court, calls for disputations (4.1.1), defeats the 
opposition in debate, and, at 4.4.23, the king offers to become his slave, 
avoiding death because of his rank. The case of Janaka is particularly 
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interesting, as we know from SB 11.6.2.10 that he became a brahman after 
winning a debate on the meaning of the offerings of the Agnihotra. The text 
however, provides an indication of the movement away from the possibility 
of role change and exchange prevalent in the earlier Tradition at 2.1.15 
where Ajatasatru explains to Gargya that it is“. . contrary to the course of 
things that a brahman should come to a ksatriya, thinking ‘He will tell me 
Brahma; before accepting him as a pupil” On matters of doctrine, the roles 
of the brabman and the ksatriya and the truths and teachings appropriate 
to those roles are beginning to become ossified, anticipating the rigorous 
exclusivism of classical caste ideology. 

With the development of the brahmodya to its use as a pedagogical device, 
“she solution [to the brahmodyal, if given, is placed after the silence in a 
different context, to wit in a teacher-pupil relationship??? This transition is 
illustrated by comparing the example of Janaka and Yajfiavalkya to Udda- 
laka, also a key figure in both the BAU, and ChU, who, in the JB (1.296), 
at the crucial moment of the brahmodya, remains silent but gives the answer 
later to his pupils. He retreats, silent but not in defeat. Silence has come to 
represent wisdom rather than ignorance. 

In the BAU the debate/teachings take place in a public context but for 
one notable example worth citing in full as it represents the negation of the 
public contest ideology, and signals the revolutionary victory of esoteric 
philosophic doctrine over poetic imagery in the pursuit of truth: 

“Yajfiavalkya? said he [the (opponent)/student, Arthabhagal, “when the voice 

of this dead man goes into fire, his breath into wind, his eyes into the sun, 

his mind into the moon, his hearing into the quarters of heaven, his body 
into the earth, his soul (atman) into space, the hairs of his head into plants, 
the hairs of his body into trees, and his blood and semen are placed in water, 
what then becomes of this person (purusa)?” “A rthabhaga, my dear, take my 
hand. We two only will know of this. This is not for us [to speak of] in 
public” The two went away and deliberated. What they said was karma 
(action). What they praised was karma. Verily, one becomes good by good 
action, bad by bad action. Thereupon Jaratkarava Arthabhaga held his peace. 
(BAU 3.2.13)? 
The protagonist/antagonist have become teacher and student; deliberation 
has replaced conflict between the parties, but conflict remains in the moral 
and metaphysical opposition of good and bad, the mystery of which the 
teacher shares with the student to account for why human beings are 
different. 2S 

With this development, the brabmodya has evolved from the vitality of 
an agonistic encounter for the purpose of generating the power of the 
brabman, of becoming powerful by becoming one with the power of the 
brahman, to a framework for solving philosophic problems. The “truth” of 
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the brabman is no longer the manifestation of power in the context of a 
public festival event, but the truth of a secret doctrine to be communicated 
in private to none but the worthy. The encounter between Opposing parties, 
no longer dynamic, is increasingly characterized as the opposition between 
those who have legitimate access to truth and those who do not; the dispen- 
sation of truth and the disposal of impurity move to becoming mutually 
exclusive hereditary specialities. 


Truth and Hierarchy 


In the early Vedic context, karma refers to activity within the pure realm 
of ritual, but in the teaching of Yajfiavalkya to Arthabhaga, the term means 
any kind of human activity, good and bad, pure and impure. The Vedic 
ritualist’s obsession with the overcoming of death and impurity is paralleled 
in the development of doctrine from the early doctrine of resurrection, to 
concern with repeated death (punarmrtyu), to the mechanics of rebirth as 
taught by Pravahana in the BAU and Chl, to liberation from death 
(moksa). The concern with death is typically brahmanic. The ritualist’s 
solution to the problem of death had been to reconcile agonistic compo- 
nents of the rite, isolating the functionary in absolute purity: Yajfiavalkya’s 
doctrine challenges the ritualist’s solution by reestablishing the opposition 
of good and bad, pure and impure. At BAU 4.4.22, freedom from death and 
fear requires transcending both good and evil. Yajfiavalkya’s doctrine of 
moral action stands midway in the development from the resurrection 
doctrine of Vedism and the Hindu doctrine of rebirth; it represents a revolu- 
tion in thought because it utilizes the brabmodya format to expound doc- 
trine, affirms the radical distinction between public and private truth, and 
sets the stage for the doctrine of rebirth upon which the human hierarchy 
of classical caste ideology is built. 


Apart froma late hymn in the RV (10.90) wherein the four varna(s) result » 


from the dismemberment of the Cosmic Man, the caste system as a rigid, 
hierarchical and hereditary ordering of persons is ignored in the Veda.** To 
the contrary, the flexibility of the possibility of role change and exchange 
distinguishes Vedism from the later situation. 

Several notions which develop to become significant in caste ideology 
occur in the RV in fledgling form: the ideas of vrata (vow) and dharma 
(duty) appear, primarily in ritual contexts, in the requirement of humans 
and gods to properly devote their function in the conflict between order 
and chaos. While the term karma denotes ritual action in Vedism, the ritual 
transformation of papa (evil) to $7 (good fortune) may indicate a Vedic basis 
for the general concept of merit transfer. On the other hand,.concepts like 





4, Dakshinamurti, 11th century. 


Brahadisvara Temple, south wall (detail). 
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vrata(s) (vows); samskara(s) (rites of purification), sapa(s) (curses), and vara- 
dana(s) (boons) and the donation of merit, and expiatory rituals generally, 
represent a form of merit transfer that contradicts the karma doctrine, 
perhaps indicating that the doctrine is not uncategorically fundamental to 
Hinduism. 

Although varna (caste) is not an operative principle, the RV does present 
a general understanding of hierarchy such that those who stand with or 
close to truth are clearly distinguished from those who do not. Humanity 
is divided into two broad but unequal categories: those who know, trust, and 
perform the proper rituals in the proper manner exist in fundamental 
opposition to those who do not. The visionary poet (rsi) is the paradigm 
of the highest proper human understanding against which other mortals are 
measured (Nirukta 1.20). The rsi exemplifies a mode of higher understand- 
ing which involves being one with such truth in that truth as rta, Order or 
the Law that governs everything, is the truth of sacred speech?5 and the 
visionary who is one with such speech is one with truth as Law. From the 
model of the 7si, the foundation for an ontology based on knowledge is 
established in the RV with the distinction between those who know and 
those who do not know. Those who have the capacities for vision and sacred 
speech and use them properly are brabman(s) whose consciousness goes 
beyond normal understanding. RV 1.164.45 sets such persons apart from 
ordinary humans who are not one with sacred speech. RV 10.71 distinguishes 
three particular ways of not being one with the truth, apart from the broad 
general category of the ordinary mortal: (1) there are those (v. 8) who, being 
simply unequal to the double task of transcendent vision and divine speech, 
are left behind (vi jabur) because of lack of insight in the ritual debate; 
(2) there are those (v. 9) who are designated evil (papaya) because, while they 
claim to be privileged to sacred speech, their speech has not been won in 
the proper debate or ritual context, and (3) there are those (v. 5) who are 
in the proper context of the brotherhood (sakhye), but do not make it as 
far as the debate because they are (self-) intoxicated and do not have power- 
ful enough maya (in this instance, perhaps “creative power, ability to 
manifest” through speech”¢ to succeed in the debate). 

Language of family and lineage provides images to portray the intimacy 
of relationship between those who have access to the brahman: sacred speech 
presents herself like a wife to the visionary (RV 10.71.4). Within the frame- 
work of the old resurrection doctrine in the RV and the brabmana(s) the 
“Fathers are the founders of the human race; the founders of brahman 
families; the totality of the dead. The Sanskrit terms for father and son (pitr, 

~ putra: 6.9.2; cf. 1164.22) serve as code words in the debate ideology of the 
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RV to designate the parties in an exchange on the brahman.?” The intimate 
image of the father and son is used to indicate the proper model for impor- 
tant and intimate relationships. In the ritual texts, for example, in a revers- 
ible relationship that generates immortality, man is identified with his 
personal sacred fire as father and son.?* From the standpoint of the 
teacher-student relationship and the necessity of the accurate transmission 
of powerful hereditary secrets, lineage is an important matter, but the 
matter of lineage raises another problem. In the RV (10.69.11) and the 
earlier brabmana(s) (AB 7.13.9), the father is said to be reborn in the son. 
The father gains immortality through the son. In the ChU, however, the 
knowledge of the secret hereditary teaching takes one beyond fear and 
death. A contradiction arises because the having of sons, in the act itself and 
in the continuation of the self in the son, ties one to the world of rebirth 
(samsara). 

The contradictory demand for both self-transcendence and self- 
perpetuation represents a clash on the idea of immortality between Vedism 
and the emerging Hinduism, between dharma (duty) and moksa (liberation): 
the physical immortality that is furthered by the procreation of progeny in 
Vedism is at odds with the spiritual immortality that is furthered by sexual 
abstinence in Hinduism. However, the conflict between independence and 
dependence, solitude and the social life, is ingrained in the very. basis of 
Vedism: the attainment of one’s personal sacred fire with which one is 
identified—whereby, therefore, one is immortal—is most frequently men- 
tioned in the context of obtaining the aupasana or homefire through 
marriage where the fire is received through the in-laws, i.e, through the 
female, a practice that “sits uncomfortable with the strong brahmanical 
stress on the patrilineage and, more specifically, with the otherwise empha- 
sized double identification of the householder with his son and with his 
fire”2° In the Vedic context one cannot be independent of the “other- 

At 1.4.2ff. the BAU provides an account of cosmogony to explain the 
basis of the conflict between solitude and dependence. There is no fear when 
the self is alone: “assuredly it is from a second that fear arises. There is no 
sexual delight in solitude; therefore, one desires a second: “Oneself is like a 
half-fragment . . . therefore the space is filled by a wife” (1.4.3) But while 
a wife brings wholeness and sexual gratification to the incompleteness of 
solitude, she also brings fear. Dependence on the “other is again’ the 
necessary condition for immortality through procreation and the basis of 
fear as well. 

One resolution of the dilemma is presented at BAU 1.4.17: 
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_ . .even today when one is lonely one wishes: “Would that I had a wife, thus 
I would procreate. Would that I had wealth, then I would offer sacrifice? So 
far as he does not obtain any one of these, he thinks that he is, assuredly, 
incomplete. Now his completeness is as follows: his mind truly is his self 
(atman), his voice his wife . . . his body (atman) is his work [karma], for with 
his body he performs work [karma] (1.4.17).>! 


Emancipation from the dependence that binds one to others brings com- 
pleteness, overcomes fear, and establishes the priority of solitude. But from 
the standpoint of Tradition a further problem remains, for to renounce the 
world is to deny the Veda. 

BAU 6.4.4 deals with the question of dependence in the context of the 
dangers of merit transfer and the necessity of having sons. How is it that 
mortal men, “brahman(s) by descent,’ die, impotent and devoid of merit? 
Loss of merit in the sexual act causes the inability to procreate male progeny, 
without which the mortal brabman(s) cannot conquer death. Protection 
against the problem of merit loss is afforded by the knowledge of a powerful 


mantra, a verbal truth (6.4.4). It is said that he who knows the truth of the. 


mantra gains as much strength as one who performs the Vajapeya (the Vedic 
“strength libation” [6.4.3]); and if knowing thus he practices sexual inter- 
course, “he turns the good deeds of women to himself. But he who practices 
sexual intercourse without knowing this—women turn his good deeds unto 
themselves” (6.4.3). The secret of the husband's procreative power is the 
power of the secret mantra. Because the power of his mantra(s), as curse or 
blessing can cause merit transfer, the srotriya (learned brabman) is superior 
(BAU 6.4.12; SB 6.1.8). 

A clue to the nature of the undisclosed mantra by which the husband 
avoids merit loss is presented in the Vajapeya, with which the power of the 


mantra is compared. The Vajapeya in the SB (5.1.3.1-5.1.2.18) begins with . 


an account of the establishment of the sacrifice; the mid portion presents 
several forms of competition appropriate to either brabman(s) or ksatriya(s); 
the conclusion involves the climbing of the sacrificial pole by the sacrificer 
and his wife in what appears to be an ancient fertility rite. In the beginning, 
in a race competition between the deva(s) and the asura(s), Erhaspati, who 
is intimately related to the brabman, was consecrated by Savitr. He won the 
sacrifice (Prajapati) and ascended to the upper region (5.11.4). In the end of 
the ritual, when about to ascend the pole at 5.2.1.0, the sacrificer says, 
“‘Come wife, ascend we the sky!’ [as Brhaspati had done] Now as to why 
he addresses his wife: she, the wife in sooth is one half of his own self; hence 
as long as he does not obtain her, so long he is not regenerated, cor so long 
is he incomplete” Having ascended the pole, the sacrificer looks down, 
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mutters (again emulating Brhaspati]: “Homage be to mother Earth Hommage 


be to mother Earth” The basis for the mantra is then given: 







For when Brhaspati had been consecrated, the Earth was afraid of him, 
ing, “Something great surely has he become now that he has been consec 
I fear lest he may rend me asunder! And Brhaspati was also afraid of the 
Fath, thinking, “I fear that she may shake me off” Hence by that (formula) 
he entered into a friendly relation with her; for a mother does not hurt her son, 


nor does a son hurt his mother. (5B 5.2.1.18)° 


The overcoming of fear of the “other” occurs with the transformation of the 
relationship of husband/ wife to one of son/wife through the expression of 
the self as the son. As the ADS. puts it, “Now it can be perceived by the 
sense that the (father) has been reproduced separately (in the son); for the 
likeness (of a father and a son) is even visible, only (their) bodies are 
different” (2.9.24.2).? 

The exchange of merit between husband and wife involves an agonistic 
situation of the sort found in the archaic ritual format. Copulation is a 
dangerous act for the male because of the risk of merit loss. As the priest's 
role was precarious in the exchange with the patron of $77 for papa, so also 
the male partner’s role is precarious because he may lose his good deeds, 
which are the instruments of both his rebirth and his self perpetuation 
through a son. The power of the secret mantra and the understanding of 
the proper links—no longer from ritual to cosmos, but from father to son— 
overcome the conflict. 

The BAU also makes it clear that one basis of the relationship between 
father and son is the mandate to teach and learn which binds the two. The 
dying father says: 


“Bring thus the all [the son], let him assist me from this world”... Therefore 
they call “world-procuring” a son who has been instructed [*.. he is able 
through the discharge of appointed filial duties, to help the departed spirit of 
his father to attain a better world than would otherwise be possible”). 
Therefore they instruct him. When one who has this knowledge [one thus 
instructed] departs from this world, he enters into the son with these vical 
breaths. ... Whatever wrong has been done by him, his son frees him from 
it all... . By his son a father stands firm in this world. (BAU 1.5.17)" 


In the ChU the father/son model of Uddalaka and Svetaketu is used to 
exemplify the ideal teacher-student relationship for the accurate perpetua- 
tion of the secret truth (brabmopanisadam) and to make the point that such 
truth is transmitted within the lineage and only to the eldest son or one 
who is worthy (3.11.4,5). “Worthiness” is posited as an alternative to the 
conservatism of transmission by lineage alone. The explicit question of gotra 
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and the general question of worthiness appear in the Satyakama story to 
establish the legitimacy of his role as a student (4.4.1ff.), where it is con- 
cluded that Satyakama, although apparently illegitimate, must be a 
brahman, by nature (4.4.5),°> because he does not lie. He is, therefore, eligible 
to learn the secret teaching of the brahman(s), despite the fact that his 
patrilineage is unknown. One who is worthy is taken on as a son. As a 
student of the Veda he will be reborn as the “son” of the teacher. Only the 
twice born (dvi-ja) may formally partake of the Tradition through the study 
of Veda, and the initiation sacrament (the Upanayana) into formal student- 
ship is regarded as a second birth and in that context the teacher and student 
are father and son. The AV extolls the student of the Vedas (brahmacarin) 
as one who fills the gods and teacher with fervor (tapas) (11.5.1,2) and 
generates the brahman (11.5.7). The teacher becomes pregnant with the 
student: “The teacher, taking [him] in charge (upa-ni), makes the Vedic 
student an embryo within; he bears him in his belly three nights; the gods 
gather unto him to see him when born” (11.5.1-3; cf. SB 11.5.4.12).3¢ In this 
way, the Tradition accommodates the abstinence of the srotriya within the 
mandate to have sons. The BDS says: 


Of two kinds, forsooth, is the virile energy of a famous Brahmana who is 
learned in the Vedas, (that which resides) above the navel and the other (that 
resides) below the navel. Through that which (resides) above the navel, his 
offspring is produced when he initiates Brahmanas, when he teaches them... 
when he makes them holy. All these are his children. But through that which 
resides below the navel the children of his body are produced. Therefore they 
never say to a Srotriya who is versed in the Vedas, Thou art destitute of 
offspring. (1.11.21.13)°7 


Thus, in terms of sampradaya the Tradition allows a legitimate alternative 
to birthright. 

The ChU radicalizes the distinction between public and private both in 
terms of arenas of teaching and the truths appropriate to those arenas. The 
intimate nature of the truth of the brahman necessitates that the secret truth 
be taught in an intimate context, while the public or political nature of the 
truth of the ksatriya allows for the teaching of that truth in the public~ 
context of the assembly or the crowd. The distinction between the two 
realms of truth caused a split between power and authority in the Tradition; 
the spiritual authority renounced the social life for the solitude of the 
forest, away from the forces of impurity; the matters of the social world are 
left to the king, who possesses worldly power but no spiritual authority.>8 
The BAU (6.2.1-16) and ChU (5.3.1-5.10.8) portray different degrees of 
specialization of function in similar accounts of an encounter between a 
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brabman (Svetaketu) and a rajanya (Pravahana) on the matter of karma and 
rebirth. The accounts are parallel but for several details that are significant 
from the standpoint of the relationship of the truths appropriate to each 
realm. Many of the characteristics of the brahmodya are present, but in 
degenerate form. The remnant of an agonistic encounter takes place in a 
public assembly; the positing of the enigmatic but systematized questions; 
the reduction of the incapable (in this case ignorant) opponent to silence. 
The five questions on rebirth put to the young brahman by Pravahana are 
an assimilation of the antagonists of the brahmodya contest. The defeated 
opponent is not threatened with physical harm, but in each account the son, 
évetaketu, transfers responsibility for his loss to his father, Uddalaka, who 
proceeds to seek the answers to the five questions. 

In the BAU, Uddalaka formally becomes a student of the king, while in 
the ChU he does not. The reason for the father not knowing the answers 
and, therefore, not having taught them to his son differs in the two 
accounts. In both texts, Pravahana, the ksatriya, proceeds to declare a 
teaching on rebirth which the brabman did not seem to know previously. 
In the BAU the brabman is told that he does not know the truth because 
his forefathers, his grandfather (6.2.8), did not know the teaching and, 
therefore, could not teach it to him. In the ChU, however, Uddalaka is told 
that the reason that he does not know the answers to the five questions on 
rebirth is that the answers involve a political teaching (prasasanam) (5.3.7). 
In the context of the ChU it is clear that the reason for the brabman(’s) 
ignorance of the teaching and his apparent unconcern with it is that it is 
not appropriate to his gotra. The prasasanam is a political teaching appro- 
priate to ksatriya(s). In the ChU the brahman does not become the student 
of the ksatriya, but he does, formally, in the BAU. At BAU 6.2.8, Pravahana 
states that his knowledge has not dwelt with brabman(s) before, and he 
voices his concern about the possibility of incurring physical harm for 
violating the proper lines of transmission in teaching the brahman: “So truly 
may not you and your grandfathers injure us” But he teaches him anyway, 
saying, “Who can refuse?” when the student approaches the teacher observ- 
ing the proprieties of discipleship. The priority of lineage 1s acknowledged, 
but, at the same time, the possibility of student-teacher exchange between 
braman(s) and ksatriya(s) is still held open. 

The difference between the brahman and ksatriya on dependence and 
rebirth can be seen in the role of ritual in the respective teachings. For the 
brabman ritual knowledge provides the knowledge of dependence and takes 
one to the threshold of the secret teaching, to that which takes one beyond 
fear. The doctrine of karma is an account of the necessity of the reality of 
diversity in that coming-to-be. Knowledge of these teachings causes one to 
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possess a pure, virtuous world (punya-loko (5.10.10), and such knowledge 
brings one the best things, that which one desires, in the best worlds, but 
the secret truth is the truth of independence that takes one beyond rebirth, 
beyond fear, and beyond the worlds. 

The mechanics of rebirth provide an account of human diversity and why 
human beings behave differently. One is what one knows. Human beings 
are different because they have different natural capacities to know. Because 
of this the ruler is presented with a problem on two levels, social and meta- 
physical: (1) The king must deal with the problem of social evil (5.10.9)— 
that is, the criminals among his subjects. The king must therefore under- 
stand the necessity and the foundation of law. With this knowledge he 
avoids pollution and obtains a virtuous kingdom. (2) In a kingdom free of 
criminals, the king’s subjects are ordered not by their choices but by their 
natures, according to their conduct (ramaniya-caranah/kapitya-caranah 
[5.10.7]) in previous lives. Pravahana’s account of rebirth at 5.3.3 to 5.11 is 
one part of a theological political teaching in that it concerns a problem of 
rule: how to rule subjects who, by choice, are polluting, without polluting 
oneself. It is a theological teaching in that the metaphysics of karma explain 
the necessity of the diversity of human behavior. The conclusion of the 
teaching by Aévapati,’a king, to the five srotriya(s) (5.11.1ff.), also in the 
form of a degenerate brabmodya, concerns how to rule those dependent 
subjects who are polluting by nature, without becoming polluted (4.24.4). 

In the ChU, the king’s teaching on rebirth is a political teaching in that 
the ksatriya’s concern with necessity and dependence is governed by the 
necessity of the ksatriya to rule. The brabman(s) must know the truth 
beyond dependence, but the ksatriya(s) must know the truth of dependence 
because within the social-political realm the ruler is that upon whom all 
beings depend. The image of food is used to make this point: Janagruti is 
great, as many depend on him for food (4.1.1); because of Aévapati’s 
knowledge he is able to feed a Sidra without fear of pollution (5.24.4). 
Pravahana’s doctrine of rebirth explains the relationship between procrea- 
tion, food, death, and rebirth. From the standpoint of the ksatriya, the 
argument explains the existence of the lowly within the political realm; why 
the yonder world is not filled (5.10.8), why the necessity of the political 
order persists. 

The importance of lineage is twofold from the standpoint of the 
brabman(s): it accomplishes the handing over (sampradana) of the repos- 
itory of truth in a guarded way in order to prevent that truth from being 
defiled by those who are not, by nature—that is, by birth— appropriate 
to that truth by demanding the most intimate and nonpublic line of 
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transmission, father to son. As the father is reborn in the son (RV 5.4.10; 
6.70.3), one teaches the one who is most like the self, the son, who pate 
father (ChU 2.13.2; §B 12.4.3.1). For the father, the teaching of the son is 
an exercise in self-understanding. 

Lineage is an important consideration in the teaching accounts of the 
brabman(s) to establish the legitimacy and authority of the teacher as well 
as the legitimacy of the pupil. For a son to inherit the truth involves the 
necessity of learning the Veda as the precondition to the secret teaching 
(ChU 6.1.1); so-called brabman(s) by association (brabmabandhu) are 
unlearned (aniicya) in Veda (6.1.1). The complement to transmission of 
truth by birthright alone is “worthiness, which, in the cases of Saryakama 
and Upakosala, involves the understanding of dependence and the ordering 
of desire in the right direction—toward “that” upon which all things are 
dependent, brahman. Knowledge of “that” can only be given by a teacher 
(ChU 4.9.3; 4.15.1). The truth of the teaching is equal to the authority of 
the teacher. The text declares Uddalaka’s authority early on and establishes 
that the intimacy of the father-son teaching relationship is the ideal setting 
for the most accurate transmission (sampradana) of the secret truths which 
are the revealed core of the Tradition. 

The sociological expression of the hierarchical distinction between those 
who may teach and learn the secret truth and those who may not arises 
from acceptance of this fact: 


The sacrificial ritual is brabman . . . [the] prayer that is divine, is brabman. .. . 
The whole ritual was the brahman; and hence the ritual literature is the 
brabmana, and the person who achieves the sublime super-human power, by 
his prayer or mantra, was the brabmana.”” 


By virtue of the relationship of “brdbman” as “power, “ritual, “powerful 
prayer and speech? and “participant” at the core of ritual which is the raison 
d%tre of Vedism, the preeminence of the brabman/brabman. is implicit in 
Vedism. On this basis the Tradition has recognized the rsi(s) as the pro- 
genitors of brahman/brahman families, legitimizing the sacred duty of the 
brahman(s) to maintain the revealed Tradition. 
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2. Because this work is intended for nonspecialist readers, technical and textual references 
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Spirit and Spiritual Knowledge 
in the Upanisads 


Joun G. ARAPURA 


HE UPANISAD(S), WHICH STAND at the fountainhead of Indian reli- 
gion’s greatest tradition (Vedanta), have a unique conception of 
the Spirit and spiritual knowledge—and hence of salvation as well. 
It consists in speaking in identical ways about the supreme Being, 
that is, as Spirit in the objective sense (Brahman) and as the supreme Self, 
Spirit in the subjectve sense (Atman), the latter having its ultimate concep- 
tual base in what we know as our own self. Further, what we know as our 
own self goes all the way to the point of absolute identity with the supreme 
Being, or supreme Spirit, resulting in a vision of the human being and its 
destiny which has no parallel in the world. The purpose of spiritual knowl- 
edge is to realize the human being’s oneness with the supreme Spirit. 

The term “spiritual knowledge” stands for the Sanskrit terms Brahma- 
vidya and Atma-vidya (or, Adhyatma-vidya), formed respectively by combin- 
ing vidya, having both the theoretical and practical senses of knowledge, 
with the respective terms Brahman and Atman. And as their sources are 
interchangeable, they too are interchangeable: one may switch indifferently 
from one to the other, as is the accepted custom in the tradition. 

In order to be able to understand this wholly extraordinary vision of the 
Spirit and spiritual knowledge, a correct perception of its source, that is, the 
Upanisad(s) is indispensable. It is important to know how the Upanisad(s) 
came by it. Is it by means of mere speculation, in the way in which, given 
the disposition, even now we can possibly think up such things? These ques- 
tions will make it necessary for us to consider the nature of the Upanisad(s). 


What Are the Upanisad(s)? 


They are the corpus of utterances about Brahman/Atman and of the unique 
kind of spiritual knowledge pertaining to Brahman/Atman. Everywhere 
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they speak of these subject matters and of everything else only in relation 
to these, whether it be the world, earth, sky, the elements, food, life-breath, 
mind, speech, or human and other beings. All talk radiates from them and 
eventually is led back to them. 

The Upanisad(s)’ own understanding of themselves is of great importance 
in grasping their message. They see themselves as the concluding part of the 
Vedas, and hence as the manifestation of the eternal Logos (Vak) in human, 
linguistic form. They consider themselves to be the quintessence (rasanam 
rasah) of the Vedas (ChU 3.5.4). They are the ultimate secret, revealed in an 
earlier epoch (vedante paramam guhyam pirvakalpe pracoditam) (SvU 6.22). 
The great ascetics have properly ascertained the meaning of the Upanisadic 
knowledge (vedanta-vijfiana suniscitarthah yatayah) (MU 3.2.6). 

They are Brabma-vidya/Atma-vidya themselves, in the form of language. 

Their sole purpose is to show Brahman/Atman, to show them as that 
“which is to be seen, as that which is to be heard, as that as that which is 
to be thought, as that which is to be contemplated” (atma va are drastavyah 
Srotavyo mantavyo nididhyasanavyah) (BAU 2.4.5). It is added: “Verily, by 
the seeing of, by the hearing of, by the thinking of, by the understanding 
of the Atman, all this (the world of variety) is known? 

The Upanisad(s) themselves contain clues to their role as a kind of special 
agency in gathering and preparing that knowledge of Brahman which is 
intended for human beings. For instance, ChU 3.5.1,2 likens the Upanisad(s) 
to bees that make honey, and Brahman to the flower which provides the 
sweet juices the bees collect for making honey, and it describes the collecting 
as a profound and concentrated brooding (abhi-tapas) upon Brahman. 

There is another significant characteristic of the Upanisad(s) which must 
be dwelt upon: that consists in the very word upanisad. Although, in respect 
of origin, the word must have come into being entirely accidentally, there 
were, undoubtedly, some deliberate efforts to put into it meanings that were 
significant of the subject matter. The word was formed from three particles 
upa, ni, and sad, which in their combination mean, translating backward, 
“sitting devotedly nearby? reflecting the position which the listeners and 
learners must have assumed in the physical vicinity of the teachers. Gradu- 
ally, this fact supplied an imagery by which to express an important aspect 
of the spiritual essence of the teaching, which is to bring about a devoted 
posture of proximity to Brahman. Such a proximity is an especially chal- 
lenging idea, because it is not calculated even remotely to suggest that the 
infinite distance at which Brahman dwells can be abolished or overcome; 
the distance is reinforced in multifarious statements by the Upanisad(s) 
themselves. The word para, meaning “beyond,” is usually employed in 
reference to Brahman, either as an adjective or by itself. Likewise, in many 
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places the superlative of that word, parama, is also employed, and especially 
as an adjective for Atman, partly to differentiate between the supreme Self 
and the human, individual self. Even the expression paratpara (beyond the 
beyond) is brought into play (MU 3.2.8). No doubt, language simply is 
found inadequate to indicate this transcendence. 

And yet the proximity that is asserted—for which the word upanisad itself 
stands—is to that which always remains beyond, beyond-most, or beyond 
the beyond. Therefore, it is not anything like the standard way of com- 
- plementing transcendence with immanence. This is clearly the distinc- 
tiveness of the Upanisad(s), that they declare, embody, and, in fact, are the 
devoted posture of proximity to the absolutely transcendent Spirit, in its 
pure transcendence. 

In. most of the modern writings on the Upanisad(s) and on Vedanta 
generally, the self-understanding by the Upanisad{s) of themselves as what 
brings into being the actuality of nearness to the absolutely transcendent 
Spirit finds no place. Instead, there is a great deal of glib talk of idealism, 
especially inspired by the fact that the word atman, which also means the 
individual human self (to be written with a small “a” in this case), readily 
lends itself to the notion of subject-hood. With such talk also goes the belief 
that the so-called idealistic contents of the Upanisad(s) are something simply 
thought up by some gifted ancient thinkers, assisted by deep mystical expe- 
riences. This is not doing justice to the Upanisad(s). 

The Upanisad(s) are not simply the products of thought, but are the self- 
guaranteed possibility of thinking, viewing, and knowing reality in a certain 
way, a way that is unparalleled. Likewise, they are not just the outcome of 
mystical experience, but its ensured possibility. Thus, they go much deeper 
than speculative thought and mystical experience; rather, they can generate 
these perpetually and without end. This is the case because the Upanisad(s) 
are the Logos (Vak) in its self-manifestation—and the Logos is the assurance 
of both thought and mystical experience; it is that which makes them 
possible. 

The Upanisad(s) as postures of proximity to Brahman themselves offer 
positions from which to see, hear, think, and contemplate Brahman. That 
is the sense underlying the saying “Aman should be seen, heard, etc” They 
also furnish positions which we can stake out when we are on the “lookout” 
for (speculate on) ultimate meanings that, paradoxically enough, are already 
gathered and prepared by the Upanisad(s), which work like bees to follow 
their own self imagery. 

A few of such positions are worth pondering over. These ones are them- 
selves in a strange and arresting way described as upanisad, that is, sitting 
near [Brahman]; that is why they are selected. However, we must think of 
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them not necessarily as being themselves special but as exemplary and repre 
sentative of the Upanisad(s) as a whole. In any case, they are deeply instruc- 
tive. Further, the word “speculate, used by us, is also relevant, inasmuch as 
it has to do, in the case here, essentially with vantage points from which 
to “look out” and seize clues to what Brahman, as the ultimate ground of 
all meanings, is. Thus, the posture of proximity to Brahman is attained in 
different ways, and each of them has a definite correspondence to the kinds 
of quests for meaning that we human beings characteristically undertake. 
Now we will turn to a few of these exemplary positions, which accord with 
our own typical kinds of quests for meaning. 


1. KU 4.6.7: 


That (tat), verily, is what is called the dearest of all; the dearest of all is to 
be meditated on. Whosoever knows it thus is desired by all beings. 

[The inquirer:] “Tell me the upanisad? [The teacher:] “The upanisad has 
been spoken; we have told thee the upanisad pertaining to Brahman? 


“The dearest of all” (tadvanam) is described as an upanisad because it is, 
overtly, a mysterious expression and, inherently, a vantage point from 
which to look out for, and perceive, the truest essence of “eros” which moves 
man to the highest, and, provided he grasps that essence, moves all beings 
to him. It is also significant that the word used for “meditation” [upon it] 
here, as in many other places in the Upanisad(s) 1s upasana, which has other 
synonyms like dhyana. But this one has a special meaning. Hence, that 
which should be meditated on is upasitavyam, employed in this place, as in 
many others. The word upasana comes from two of the particles (upa and 
sad), from which upanisad itself has been formed. As it has an active sense, 
it has the profound significance of actualizing the posture of proximity to 
Brahman through some powerful clue or other that is given. 


2. BAU 2.1.20: 

Asa spider moves about on its web, as tiny sparks come forth from fire, even 
so, from this Atman do come forth all vital breaths, all worlds, all deities, 
all beings. Its upanisad is the Truth of truth. Vital breaths are the truth and 
their Truth is It (Atman). 


3. The mystic chant at the end of the TU: 


I am food, I am food, I am food; I am the eater of food, I am the eater of 
food, I am the eater of food; I am the [nutrition] synthesizer, I am the syn- 
thesizer, I am the synthesizer; I am the firstborn of world-order, prior to the 

ds, in the navel of immortality. Whoso gives me, he verily saves. I am the 
‘ood that eats the eater of food. I have overwhelmed the entire universe, [I 
am] the many-hued light. He (or, for him) who knows this: this is the 
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This chant, typical of everything else in the Upanisad(s), is too full of sym. 
bolisms to be understood readily. Food, annam, is a basic symbol for 
organic life material. The line “I am the firstborn of world-order” in the 
original is aham asmi prathamaja rtasya. The expression prathamaja rtasya 
(firstborn of world-order) has been interpreted by the great elucidator of 
classical Sankara commentaries, Anandagiri, to mean Hiranyagarbha, the 
Golden Germ that produced the cosmos. The expression, however, is from 
. RV 1.64.36, where it more likely stands for the Logos (Vak). But the 
difference is not such as to destroy the progression indicated in the chant, 
for the Logos and the Golden Germ too meet—as the essential upward 
movement is of life to a higher life-light continuum. The Logos, like the 
self-generative principle of life symbolized by the Golden Germ, moves 
toward light in this chant, and the Logos itself is a form of light, as evidence 
in BAU 4.3.5: “Logos indeed is his light” This chant is a mystic account of 
the way the growth of organisms opens up into that greatest of all mysteries, 
that is, the many-hued light (of consciousness), including the transition 
from perishability through the “navel of immortality” through the Logos 
(or the self-generative power of Life), and beyond. 

In these three typical instances of what have been designated in the con- 
texts themselves as upanisad, a kind of lookout for, and seizing of, at least 
three areas of humanity's primary quests take place. The first, “dearest of all,’ 
concerns the “eros” or what moves the Spirit, and what man wants to grasp 
as absolutely worthy of love such that he himself, as a consequence of grasp- 
ing it, becomes lovable. The second concerns the inherent thrust of the 
intellect, i.e., that of the intellect which devotes itself to seeing the connec- 
tions among different levels of truth, and to the Truth that makes true 
things true—which we can extend under our modern conditions to cover 
the reliable truths of the sciences and metaphysics, inasmuch as they have 
also an undeniable spiritual bearing. The third, as already explained, relates 
to humanity’s quest for the organic continuity and wholeness of life, on its 
way defying mortality, and eventually opening itself up to the light of con- 
sciousness, which in its turn reaches down and suffuses all the lower levels, 
so that we can say “the body thinks? “the body feels? “the body knows; and 
so on. The importance of the body in spiritual practice, especially in Yoga, 
needs certainly to be stressed, as also the organism's linkage with the light 
of consciousness. 

Speculation understood in this way, as a function wholly under the con- 
trol of the Logos, hence opening doors to the sphere of ultimate meanings 
in the tenor of our quests, as constituting the foundation upon which we 
can stand and resist the threat of meaninglessness, of non-being, is of un- 
deniable importance in spiritual life. Mystical experience, which by its 
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nature is a step ahead, must only accord with such a foundation of mean- 
ings. Hence, mystical experience too, inasmuch as its perpetual possibility 
is stored in the Upanisad(s), rests squarely on the Logos. One should never 
cease to stress the Logos as the essence of the Upanisad(s). Even the expres- 
sion neti neti (not this, not this), so celebrated a formula of the Upanisad(s) 
(BAU 2.3.6; 3.9.26; 4.2.43 4.4.22; 4.5.15), is intrinsically of the nature of the 
Logos and has nothing at all to do with being nonrational, in the manner 
it is often represented. 

Both speculation and mysticism are activities of human beings, and they 
are possible only because of the Logos, whose complete self-active condition 
is that full spiritual knowledge (i.e., Brabma-vidya/Atma-vidya) of which the 
Upanisad(s) are embodiments. This spiritual knowledge is gathered directly 
from the supreme Spirit (ie., Brahman/Atman) and not from even the 
highest of human activities. It is housed in the Upanisad(s), inasmuch as 
they are but the self-active manifestation of the Logos. Accordingly, the 
human practice of this spiritual knowledge is nothing but participation in 
the self-active possibility of the Logos by way of the Upanisad(s). That is the 
sum and substance of spiritual knowledge as in the Upanisad(s) called 
Brabma-vidya, or Atma-vidya. Nevertheless, the Upanisad(s) are granted 
their unique significance because (1) they are the Logos in its self-active con- 
dition; (2) they embody stations of proximity to that which is, and remains, 
beyond, beyond-most, and beyond the beyond, without compromises 
worked out on the basis of unvanquishable human finitude and ignorance. 

The Upanisad(s) themselves are the possibility of the spiritual life housed 
in them, and that spiritual life is one of gnosis, nonetheless gnosis of 
Brahman/Atman. The last clause will show that in the Upanisad(s), gnosis 
always goes with Brahman/Atman, and as such it is the fullness of the 
spiritual knowledge and the sole condition under which creative thought 
and mystical experience, on humanity's part, can happen. Here now we have 
reached the point at which we must consider vidya pertaining to Brahman/ 
Atman. 


Spiritual Knowledge as 
Brahma-vidya/Atma-vidya 


In order to grasp the issue of spiritual knowledge as Brahma-vidya (Atma- 
vidya), we have to have a clear idea of how the Upanisad(s) use the base 
terms Brahman and Atman. Now, as we have indicated before, these two 
are used synonymously whenever the knowledge of the selfsame Being 
preceding the word vidya (or its synonym jfiana, cognate with “gnosis”) is 
at issue, which is so, most often, implicitly. There is, however, another use 
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of Atman, where the word stands for the individual human self, which 
sometimes also occurs in the Upanisad(s). We must only note this and not 
necessarily go into it in any detail in our present discussion. 

There is, no doubt, a certain difference in the origins of the two terms 
Brahman and Atman, which is already overcome in the Upanisad(s) under 
the notion of vidya pertaining to them as a single undifferentiated vidya, 
although Brahma-vidya should be considered normative, because of the fact 
that Brahman is in origin the more distinctively religious term, in view of 
its earlier Vedic association with prayer, power, potency of sacrifices, dynamic 
self-expansion, and self-growth. Brahman came to be a name, the most sacred 
and mysterious of all, standing for the supreme Spirit. On the other hand, 
Atman is not a name; it is a word which earlier had other possible conno- 
tations like breath, but in the Upanisad(s) we see it as a word with the closest 
association with the pronoun “I; indicating the supreme Spirit in accord- 
ance with it. It is a word expressing that entity which identifies itself first 
as “I am” and then only by any other name. 

In BAU 1.4.1-17 we find a fascinating double account of the genesis of all 
things from Atman and Brahman side by side: 


In the beginning this [world] was only the Atman, in the shape of a person. 
Looking around he saw nothing else. He first said “I am” Thus arose the pro- 
noun “I? Therefore, even now when one is called out he answers “This is I” 
and then identifies himself by whatever his other name is. (1.4.1). 


The word “I” is also designated a posture of proximity, an upanisad(s), to the 
mystery of Being, in BAU 5.5.4: And “in the beginning Brahman indeed was 
this [world]. It knew itself as I am Brahman: . ” (1.4.10). 

These citations show a fundamental truth: Without a name Atman knows 
itself only as “I am”; with the name it knows itself as “I am Brahman” We 
can see that in every respect Brahman and Atman are the same for the 
Upanisad(s), although on the whole there is a greater word-magic in the 
term Brahman, which evokes associations of power, sacrificial potency, and 
that which is beyond all that we can reach. 

However, the utterly fascinating point is that while the supreme Reality 
is one and the same, it can be referred to by two terms and described iden- 
tically by them, and, obversely, while there are two parallel terms and cor- 
responding descriptions, the Reality referred to is one and the same. It is not 
at all a case of our being able to substitute one of the terms for the other 
in every given instance of their respective occurrences but of the fundamen- 
tal fact that the Reality is the same. This is the unique case in the world 
literature of two notions being distinct without being different. The same 
is true of Brahma-idya and Atma-vidya. There is no doubt at all that, in 
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respect to spiritual knowledge, this phenomenon offers a most fascinating 
prospect: that we can contemplate the same supreme Spirit and in identical 
ways, though under the governance of two terms that are distinct but not 
different in what they refer to—and this not because we have decided in 
favor of it but because the Upanisad(s) themselves give us the unmistakable 
guidance in that regard. 

We contemplate the supreme Spirit, but we do so by meditating on the 
revelatory statements (vakya(s)) which constitute what are called by the 
word upanisad and as such are stations of proximity to the supreme Spirit. 
On the contrary, we do not meditate on the supreme Spirit (Being, the 
Ultimate Reality, or whatever), neither do we contemplate the revelatory 
words. The procedure laid out by the Upanisad(s) and the tradition taking 
its rise from them are meticulous in these matters. It is also the case that 
mere contemplation of the Supreme without the revelatory utterances to 
meditate on as avenues thereto are not what the Upanisad(s) and their tradi- 
tion recommend. That kind of contemplation would be no more than an 
internal reorganization of what in a different way takes the form of specula- 
tion, and in its results it would be no more fruitful or decisive than that. 

The spiritual knowledge as Brahma-vidya/Atma-vidya would be impos- 
sible without recourse to meditation (upasana) on the statements of the 
Logos which reveal—that is, show—Brahman/Atman, nevertheless wrapped 
in language which inevitably conceals—or, rather, paradoxically speaking, 
reveals—only to the extent that the concealment is itself successful and effec- 
tive. So the prayer is thrice addressed to the sun-god in the Upanisad(s) (Isa U 
15; BAU 5.15.1; Maitri U 6.35.): “The face of Truth is covered with a golden 
disc; unveil it, O Sun god, so that I who stand established in dharma may 
behold it” (hiranmayena patrena satyasyapihitam mukham; tat tvam pusan 
apavrnu satya-dharmaya drstaye). This is the reason why revelation, in the 
last resort, is what takes place in the understanding that engages itself with 
the statements of the Upanisad(s), through upasana, which always has the 
spirit of the last recited supplication in constant attendance. 

The statements of the Upanisad(s) pertaining to Brahman/Atman are 
many and varied, covering the bulk of the large corpus of our Upanisad(s). 
They are many and diverse in kind, tone, and form. But they all bring us 
new knowledge—of the same Reality, no doubt—and hence are called ana- 
dhigata, or unprecedented. They are also abadhita, that is, not falsifiable by 
anything else that we can call knowledge. Some statements seem to favor the 
notion that Brahman is possessed of qualities such as would be attributable 
to a supreme personal God, Creator, Sustainer, Benign Giver, Omnipresent 
Being, etc. Thus, for example, we have descriptions like: “This shining, 
immortal person” (BAU 2.5.1); “Omnipresent God” (SvU 2.16); “rewarder” 
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(ChU 4.15.3), etc. On the other hand, there are attribute-denying state. 
ments, the most famous of that class being meti neti (not this, not this). Is 
there an internal split within the Upanisad(s) on this matter? Historically 
theologians have ranged themselves on the one side or the other of this 
seemingly great divide. But Sankara, the greatest of all the commentators, 
underplays this division as he observes: “It is not possible to say that the 
Upanisad(s) endorse the view that there is a divergence, in type, of descrip- 
tions of Brahman. The difference exists only for the purpose of facilitating 
different meditations (upasana(s)), and in truth there is no difference—that 
is the purport” (atasca na bhinnakara-yogo brahmana Sastriya iti sakyate 
vaktum. bhedasya upasanarthatvat abhede tatparyat [Commentary on the 
Brahmasitra 3.2.12]). The solution seems to be this: despite the apparent 
divergence in the descriptions, in respect of Brahma-vidya/A tma-vidya, they 
are utterly homogenous. 

In the Upanisad(s) and their subsequent tradition, the descriptions of the 
highest Spirit serve the purpose of ultimate spiritual liberation, that is, 
mukti. They are, however, not placed in the relation of means to end or in 
any kind of relation that implies their being different, though distinguish- 
able within the condition of our aspiration for knowledge and liberation 
(mukti), that is, insofar as we see them.as but discrete states within, rather 
than as the essence of, Being that already envelops all beings and all states. 


That Thou Art 


The Upanisad(s) show that human existence is such that it is governed by 
the subtlest of spiritual dialectics, according to which we become unaware 
of what we are and yet, salutarily enough, are able to turn such unawareness 
itself into a dynamic that enables us to aspire. And the Logos, in the form 
of the Upanisad(s), performs its other function of giving us knowledge of 
what we are, right under the conditions of our very unawareness. Thus 
comes the Voice both from beyond the beyond and from the ultimate depth 
of our own self, loaded and weighted as we are by layers upon layers of 
ignorance. The Voice is such that the two sources from which it comes, the 
beyond the beyond and the ultimate depth of our own self, are no longer 
separated as two. It encompasses the deepest mystery of Being, namely, that 
we are there, at that point which is indicated by beyondness in relation to 
the Beyond itself. That is the Voice which says “that thou art™-tat tvam 
asi—which is the greatest of the Upanisadic utterances, that is, if we should 
grade them at all. : 

“That thou art” is the climactic wisdom of the Upanisad(s), given utter- 
ance in a dramatic encounter between a father (also teacher) and son (also 


ab ne 


ae 


<< 


SPIRIT AND SPIRITUAL KNOWLEDGE 73 


pupil) recorded in ChU, chapter 6. The son Svetaketu was taken by the 
father Uddalaka through a shattering dialectic which prepared him to 
receive the final instruction “by which the unheard becomes heard, the un- 
thought becomes thought, the un-understood, understood” A lengthy and 
penetrating discourse on Being (sat) takes place at first, from which reflec- 
tions on various phenomena which have come out of Being prompt the 
declaration made—altogether nine times—at the end of each reflection: 
“That which is the subtle essence, in which all this has its self, that is the 
truth, that is the Atman, that art thou, O Svetaketu; so be it” Sankara com- 
ments: “This self is known as Being, and it is through the Self (Atman) that 
the whole world is imbued wth self-hood” (etena sadakhayena *tmanatmat- 
vat sarvam idam jagat). 

This great utterance is the heart of the entire tradition of spiritual knowl- 
edge stemming from the Upanisad(s), which has appeared as foolishness to 
some and been a stumbling block to others. But for the Upanisad(s) it is the 
make-or-break truth. According to Sankara, “all teachings of the Upanisad(s) 
point to one thing only, ie., the unity of the individual with the supreme 
Spirit, expressed by the paradigmatic utterance ‘that thou art’” (itasca 
tattvam asi vakyam vastu-parametyaha-sarvopanisaditi) (The Commentary 
on ChU 6.16.3). 

In order to understand “that thou art” one has to understand both what 
is meant by “that” and what is meant by “thou? “thou” being really the “I” 
obverted, that is, by being spoken to in the utterance of the Logos, and 
hence what comes to its own, having pushed out the inauthentic meanings 
such as the ego-sense that prevails in one’s consciousness before hearing the 
utterance. That means that outside of the Logos one does not know the “I? 
The “I” has to be opened up by being shown that it is identical with “that? 
It is not something one can reach by mere contemplation that has no Logos- 
ground; it can only be reached by meditation (upasana) upon what has been 
heard. But one can also contemplate it, aided by such concrete meditation, 
though not otherwise, as the utterance of the Logos alone can shatter the 
ordinary illusions. The contemplative thrust is, no doubt, there and must 
be accorded the freedom for full play both when we are dealing with the 
question of what is ultimately out there and when we are dealing with what 
is ultimately in our own selves, But to identify them is not one of the 
possibilities of mere contemplation, any more than it is one of the possi- 
bilities of mere speculation. 

In any case this identity is the truth that resides at the center of the 
Upanisadic approach to the spiritual knowledge. But it is not a baré idea, 
either to be asserted or to be affirmed as a belief. On the contrary, it is 


understood as fullness that makes everything full, like the Truth that makes 
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all true things true. It lives through all the worlds, all the vast and intrica 
structures of subtle and gross levels of Being, all the multifarious worlds ‘i 
Becoming, not excluding the intricate mechanisms of reincarnation. 

In the way the Upanisad(s) depict it, everything in the world, as seen and 
directed by the unseen Logos, leads up to “that thou art” while, if we step 
outside the Upanisad(s), it is not easy to see how things in the world, prin- 
ciples, relations, systematic arrangement of concepts, processes of infer. 
ences, systems of deductions, etc., could lead up to it, although the classical 
treatises of Indian philosophy have attempted to make it possible. But the 
last named too were not unaware of the great pow 


er as well as the great 
limitations under which they were working, inasmuch as they knew that 


they were building canals from the boundless lake of the Upanisad(s) them- 
selves, nonetheless through terrains of accustomed human thinking and 
experience. 

We do not say that the Logos “spoke” (in the past tense), as though the 
speaking is finished and done with. Rather, we say it “speaks” in and 
through the Upanisad(s); it still speaks, it always speaks as the very life of 
the language that appropriates what is being said, and so says it also. In this 
sense, the possibility of the spiritual knowledge, far from being extinguished 
or even gone into dead letter, dwells blazingly in the language which both 
keeps on saying and seizes that which is being said. M. Heidegger's descrip- 
tion of language as the House of Being, if properly adapted, could have a 
message for us.’ We are, however, concerned here only with “being” (what 
is indicated by asi in Sanskrit), not in any general sense but in the Upani- 
sadic sense of oneness with the supreme Spirit as expressed by the utterance 
“that thou art” There can be no more revolutionary way of being than this, 
inasmuch as it overturns everything conceivable, and yet permits and even 
warrants the rebuilding of all things from this ground. Rebuilding the 
world from this ground would be the most creative task that the spiritual 
knowledge of the oneness of our own self with the supreme Spirit can 
entrust to us. This would be the continuing reenactment of the event, with 
the narration of which the AU commences: “The Self (Atman) verily was 
this, one: only, in the beginning. Nothing else whatsoever winked. He 
thought ‘let me now create the worlds’ He created these worlds, water, light 
rays, death and the waters. ... He thought, ‘here now are the worlds, let me 
now create the guardians of the worlds’ From the waters themselves he drew 
forth the person and gave him shape...” 

Under the qualifications that we have to add to it, in view of the character 
of our kind of spiritual knowledge—and: only under those qualifications— 
the following statement by Heidegger should prove very helpful: “In order 
to be who we are, we human beings remain committed to and within the 


—.. — 


a.p. Indian, Kashm 


6. Seated Ascetics, 4th century 





76 SPIRIT AND SPIRITUAL KNOWLEDGE 


being of language, and can never step out of it and look at it from some 
where else. Thus we always see the nature of language only to the extent 
to which language itself has us in view, has appropriated us to itself” 

The special ministration of the Upanisad(s) as that through which 
language continues to speak, even taking over as though it were the Vicar 
of Being, the very task of appropriation, is to put us, that is, the whole 
world, in the place and posture which is their own, namely, that of proxim- 
ity to Brahman. That is where the possibility of realizing the identity with 
Brahman begins to translate into lovable, intelligible, livable reality, freed 
from the fog that seems to surround it when viewed from positions other 
than the postures characterizable by the word upanisad. These three attri- 
butes—lovable. intelligible, and livable—are the outcome of the three typical 
postures of nearness that we described earlier. It is undoubtedly true that the 
fog surrounding the idea of identity with Brahman is thick and impene 
trable when looked at from ordinary religious and philosophical angles of 
vision, making the idea scary and uninviting. 

The central characteristic of the Upanisadic vision of identity with 
Brahman is that such an identity is already there, timelessly, and yet is some- 
thing obscured by ignorance (avidya). We need to have an agency—the 
Logos—that will remove our blindfold of ignorance and enable us to see, to 
enter the gnosis of identity with Brahman. The ChU itself, in the course 
of the great teaching on “that thou art? narrates the following moving 
allegory (ChU 6.14.1-2): 


Just as, my dear, one might lead a person away from the Gandhira country, 
with his eyes blindfolded and leave him in’a deserted place, and just as that 
person would cry out in all directions saying “I have been left here blind- 
folded, I have been left here blindfolded” 
And just as if [a passerby] removed his blindfold and told him “In that direc- 
tion lies the Gandhara country, go in that direction? whereupon being so 
_ informed, and able to judge [for himself] he would, by asking [his way] from 
village to village, reach Gandhiara. .. ” 


The journey depicted here is simply one from ignorance to knowledge. 
The Logos puts us on the way. Posture means pointing the face in the direc- 
tion of the identity with Brahman, rather than anything merely stationary. 
This is where we can see the Logos itself taking on the entirely new char- 
acter of enacting a directional movement, implicit in the posture, that is, 
because the posture also means “poised to go forward” At this point we must 
bring to the surface the praxis of the spiritual knowledge which we have 
been considering. Brahma-vidya/Atma-vidya. Therefore, let us turn to that 
as the final part of our discussion. 
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The Question of Praxis 


This is a very big matter in the Upanisad(s) and one in which every 
approach—there are several—penetrates every other approach. We may start 
with the Logos-language aspect of praxis, as befits the major attention we 
have devoted to that up to now. But we learn that we cannot isolate it from 
the ritual, the ethical, and what we may single out, perhaps, by the name 
“yogic? inasmuch as it is well known for its practical character. However, 
everything else we have mentioned is practical too. 

As for Logos-language we have all along been made aware of its role in 
revealing and speaking and in giving knowledge of things that cannot be 
known otherwise. But we have also just seen something of its power to enact 
the directional movement implicit in the posture called upanisad. But some- 
thing new is still coming: we see it as a vehicle that can actually carry the 
aspirant toward identity with Brahman. In that character we meet with it 
in the form of invocation and chant, and this is most elaborately expressed 
in the ChU, which may be described, in large part, as a gigantic laying out 
of the hidden meanings of the most sacred of the sounds, AUM, the primor- 
dial phoneme, or aksara. That Upanisad begins thus: “AUM is this phoneme 
(aum iti etad aksaram), meditate on it as the udgitha (which is the most 
potent of the Vedic chants), for one sings the chant with AUM? Sankara 
comments that AUM is the addressing name for the supreme Spirit (aum 
ityedat aksaram paramatmo *bhidhanam nedistam). In that sense, AUM is the 
declaratory name Brahman itself, expressed in an address form. It is also a 
symbol (pratikam) of the supreme Spirit. Hence, meditate on it (upasita) as 
the old sacred chant—udgitha—says the Upanisad itself. In several places in 
the explanation that follows in that same first section of the first chapter 
[and further on as well] there are references to “one who knows this” (ya 
etad evam vidvan; etad evam veda). The word for “know” here is from the 
root vid, from which comes vidya, as also veda and vidvan, both meaning 
“one who knows” “that which knows” This knowing is extraordinary in its 
connotation in that it is depicted as a participant in what may be called true 
doing. It rescues doing (karma, or kriya) from the latter’s naturally ambiva- 
lent equipoise toward what is true and what is untrue. So this section con- 
cludes with the statement: “One who knows thus, and one who does not 
know, both do [it]. But knowledge and ignorance, are divergent. What one 
does with knowledge (vidya), attentive reverence (Sraddha) and upanisad, 
that indeed becomes the greater in power. This truly is the explanation of 
the phoneme [AUM]-’ : 

‘As observed, a good part, the earlier part, of the ChU has to do with 
chanting for the sake of invoking, that is, “evoking” into the active 
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expression of the Logos, as vehicle and means of fulfillment, the power 
which is distinctly that of knowledge. 

Ina strange way, several of the great Upanisad(s) can be said to take some 
aspect of praxis or other as the approach to spiritual knowledge. If the ChU 
has chant as the route, then the-BAU may be said to have the sacrificial act 
(rite) in the same way. It also utters the auspicious sound AUM at the com- 
mencement, but proceeds immediately to describe the cosmos as the horse 
that is ritually sacrificed. But as already remarked, interpenetration of chant, 
rite performance, ethics, and yoga, etc. is ubiquitous. In several of the 
Upanisad(s), cosmology is an important element, not for the purposes of 
theoretical contemplation but for the purposes of practical meditation 
(upasana), based on some key, verbally expressed symbol or the ultimate 
phoneme AUM itself standing for the self-evoking aspect of Brahman. 

The idea of AUM itself is used in different Upanisad(s) in various ways. 
Thus, as a supreme instance, let us take up the MAU, which also com- 
mences with the same four words that the ChU begins with: “AUM is this 
phoneme” (aum iti etat aksaram). But it goes on to link it with the cosmos, 
with the words {it is] all this” (idam Sarvam), including within it the three 
divisions of time; the three natural states (sthana) of consciousness—waking, 
dreaming, and deep sleep—and the corresponding three cosmic levels, also 
pointing, in respect of both consciousness states and cosmic levels, to a 
fourth (turzya) that transcends them. Nonetheless, AUM here too is the 
vehicle that gathers up all levels of cosmic and psychic Being and carries 
them to the point where they are resolved, itself remaining, however, as the 
Atman. Therefore, “one who knows this enters the very Atman with one’s 
atman” (MAU 12). 

AUM is praxis itself, as expressed in meditation and utterance. AUM is the 
transcending act, which is well described, likened to the discharge of the 
arrow, in the MU 2.2.4: “Taking as the bow the great Upanisadic weapon, 
one should place in it the arrow sharpened by meditation. Drawing it with 
a mind immersed in meditation of that [Brahman], know the imperishable 
[Brahman] as the target” Praxis in the MU has much to do with ascetic 
discrimination that tends toward a wise combination of renunciation and 
work (in the ritual sense). “Sporting in the Atman, rejoicing in the Atman, 


doing work, such a one is the greatest among the knowers of Brahman” 
(3.1.4). 


The If too has a similar approach to praxis, combining the spirit of 


renunciation with the spirit of dutiful work and service, but controlled by 
a sense of total and universal divine presence. The first two stanzas of this 
short Upanisad contain a call to find joy in renunciation and simultaneously 
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to seek a long life (of a hundred years’ duration) devoted to work. The 
ethical approach to praxis is most prominent in this Upanisad, as in parts 
of most others, especially the MU. ; 

At the end now, we must deal with the Yoga approach to praxis. Of the 
places in the Upanisads where this figures largely we must mention Katha U 
1.3.12-17; SVU 2.8-13; Maitri U 6.18ff. 

In the Katha U the word path (pathab) is itself used to indicate yogic 
praxis, where there is a rousing call to wake up. “Arise, awake. . . . Sharp as 
the edge of a razor, hard to traverse, untreadable is this path, the wise ones 
declare” 

The SvU speaks about crossing the fearsome streams by the raft of 
Brahman (2.8) and recommends “holding the body in poise . . . enabling the 
senses and the mind to enter the heart’ It furnishes the prescriptions for the 
control of breath, seating oneself in the right environment for concentration 
etc., and also describes the first results of yogic progress, such as lightness, 
healthiness, steadiness, glow of complexion, melodiousness of voice, etc. 

The Maitri U gives a list of members (sadanga) of yoga (breath control, 
withdrawal of the senses, meditation, concentration, reasoning, and absorp- 
tive union). [The Yoga system of Pataiijali, however, has eight members, 
commencing with two preliminary moral steps, negative and positive— 
restraint and commitment, respectively—and body position (asana) added, 
and reasoning (tarka) taken out.] There are also clear prescriptions for 
remaining void of conceptions and for achieving non-thought (or disengage 
ment from thinking, dethinking, we might say) (6.20). Further, this 
Upanisad discusses meditation on AUM, which to it is the sound by which 
one achieves what is non-sound. [Non-sound is very much the same as 
turtya, or the “fourth, of the MAU.] 

Before we conclude our inquiry into the praxis aspect of the Upanisadic 
spiritual knowledge, we have to observe that we have not even scratched 
the surface of what these great texts have to say on it, just as that would 
be true of spiritual knowledge per se. Yet what we have been able to cover 
would give a rather useful, preliminary, preview of the matter. At this 
point, another observation may be made, which concerns the air of tran- 
quillity that completely pervades the entire vision of Brabma-vidya/Atman- 
vidya as well as its praxis. It does belong entirely to, is the supreme instance 
of and the total embodiment of, the tranquillity of the Spirit. All creativity, 
all making—and all unmaking—all becoming and passing away are under 
the gnosis which eternally keeps coming to us in the words “that art 
thou” enabling us to remain in a posture of proximity to what is Ultimately 


Real. 
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The Question of Study of the Upanisads 
within Spiritual Praxis 


The spiritual praxis taught by the Upanisad(s) definitely includes, and indeed 
in a preeminent way, something called “study” (suadhyaya). It is clear that 
the subject of study is what is characterizable by the name upanisad, some 
no doubt already formed as texts, and some yet to be formed, around subtle 
indications of certain concrete postures of proximity to Brahman, thanks 
to the Logos (Vak). The answer to the puzzle of how the Upanisad(s) could 
have meant some already existing texts as subject of study becomes quite 
simple if we but realize that the emergence of the Upanisad(s) as texts took 
place during a certain dispensation of grace, within a certain span of time, 
where each present moment of speaking was a self-conscious junction of the 
past and the future, of what has already taken place and what still dwelt in 
the region of anticipation. This defiance of history is the freedom that 
marks the Upanisad(s) as the sacred texts that they are. 

Earlier on in this essay, we made two remarks which may be recalled here 
apropos of the place of the Upanisad(s) within spiritual praxis: (1) “The 
human practice of this spiritual knowledge is nothing but participation in 
the self-active possibility of the Logos by way of the Upanisad(s)”; (2) “The 
Upanisad(s) themselves are the possibility of spiritual life housed in them? 
Now, “study” (svadhyaya) is the human activity of unlocking and releasing 
such possibility. It is coordinate with other spiritual activities, principally 
meditation (upasana), contemplation (dhyana, nididhyasana), etc., aimed at 
Brahman-realization (saksatkara). 

What is meant by study is the search of the scriptures, the Upanisad(s) as 
a whole, within the frame of reference of what the Upanisad(s) are, as we 
have already explained. It is conducted in terms of the inexhaustible pleni- 
tude of truths that they reveal, holding the searcher in a state of unending 
wonder and astonishment. Study, no doubt, has something specifically to 
do with the life of the mind, inasmuch as it provides our own regenerated 
thought with the unprecedented knowledge that its real ground is gnosis 
itself, it especially being newly empowered to review its own previous grop- 
ings in search of Ultimate Reality. 

This dimension of study is central to the spirituality of the Upanisad(s). 
It makes possible, along with meditation and all the rest, a mode of being 
which reflects and shapes itself in accordance with gnosis, As for gnosis, the 
Upanisad(s) do not give us cause to think that it is one path, or way (marga), 
among several, including such things as devotion (bhakti) and action/rite 
(karma). Gnosis, on the other hand, is the whole thing, all-embracing, 
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certainly including devotion but in a special way action/rite also. For it 
abhors nothing whatsoever that is holy. 

This spirituality is, so to say, suspended from above, from the Spirit 
(Brahman/Atman) itself, and not something projected by human efforts 
upward. The so-called way of gnosis is simply a way of describing this gnosis 
spirituality starting with the Spirit itself. In fact, insofar as it is not a 
description of something that a human being does, it cannot be spoken of 
as a “way” (marga) at all. This spirituality is not the characterization of some 
particular activity or attribute of human beings, discernible within the 
individual and collective human psyche, even if it were possible to establish 
such things without being challenged by an opposite point of view, as all 
views are. Accordingly, even if “a rumor of angels” were to be proved by 
psycho-social study (particular reference here being to Peter Berger's book 
by that name), the Upanisad(s) would be entirely indifferent to it. Further- 
more, the spirituality of the Upanisad(s) would be altogether independent 
of what may or may not be established as the beginnings of human religious 
belief, or the end thereof, for that matter. In like manner, it does not also 
depend on the efficacy and veracity of mysticism, although it is able to 
render mysticism authentic in a preeminent manner. 

However, when one is seized by the independent, authentic spirituality 
of the Upanisad(s) through studious engagement with it, one would also 
realize that it is truly the actualization of what man is capable of doing with 
himself spiritually (though not Ly himself) provided he is set on the course 
of knowing the Spirit. What is purely human is this proviso, which, by its 
essential nature, is subjected to a selfobliterating dialectic, for no one who 
has been set on the course of knowing the Spirit could seriously think that 
he had a genuine alternative to the contrary. Hence, in this sense the ques- 
tion of an optional way does not arise within the sphere of gnosis. 

Now, as for the clause “the actualization of what man is capable of doing 
with himself spiritually? there is a catch, despite the proviso that man is set 
on the course of knowing the Spirit, for, on deeper reflection upon the way 
of human beings and upon human nature, we will discover that even that 
proviso, in order to be fulfilled, will haveto be taken over by the Upanisad(s). 
In this connection we must recall a statement made at an earlier stage with 
respect to the Upanisad(s) taking over as the Vicar of Being, the very task 
of appropriating the posture of proximity to Brahman. Yet, as in the case 
of everything vicarous, man must do his part, which means fulfilling to the 
best of his Yoga-nurtured ability all spiritual and moral/ritual things he 
would otherwise be’called upon to fulfill, based upon the laws of the heart 
as well as the laws of religion. And yet, beyond these laws appears the new 
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spiritual dimension of “study” (of the Upanisad(s)), which has to do solely 
with gnosis. This dimension, however, does not by any means imply neglect 
of the obligation to fulfill the preceding laws, though it is independent of 
them. The following passage (TU 1.9.1) will illustrate the matter well, being 
the charge given to the newly ordained disciples sent out into the world in 
these words: 


[Observe] the holy order of the cosmos (rta) as well as study and teaching (of 
the Upanisads); truth as well as study and teaching; penance as well as study 
and teaching; control of external organs as well as study and teaching; control 
of internal senses as well as study and teaching; sacrificial fires as well as study 
and teaching; [specifically] the Agnihotra sacrifice [burnt offering] as well as 
study and teaching; hospitality as well as study and teaching; [care for] the 
human race as well as study and teaching; [concern for] continuance of the 
human race as well as study and teaching; [the sacred obligation of] begetting 
as well as study and teaching. 


It would have been noticed that each of these laws, ritual/ethical, is fol- 
lowed by the admonition to study and to teach. To begin with, it must be 
understood that the holy order of the cosmos (rta) is here enjoined as 
something to be performed regularly as a rite and in fact that character is 
atzached to all those things individually mentioned subsequently. As 
Sankara explains, “these things, rta, etc., are something to be observed as 
rites” (etani rtadini anusteyani iti vakyasesah). 

Ultimately it may be said that man has to approach even moral things 
through that which makes them moral, through their transcendent ele- 
ment, by reverting to the ritual, in which sense it may be truly said that 
the ritual is man’s authentic approach to the moral realm directly via its con- 
cealed upper opening, although in the deluded world it may appear to be 
divorced from that realm, both to those who do as well as to those who 
witness or watch. 

What is added to the fulfillment of the listed laws of the heart and religion 
is study and teaching. As has already been called attention to, the word 
“study” is an insipid translation of svadhyaya—and “teaching” an even blander 
translation of pravacana, which may be more literally rendered as “forth- 
telling” that is, telling with no holds barred, with no prevarication or 
superimposition or distortion. Sankara gives as equivalents to these adbya- 
yana and adhyapana, which mean learning for oneself and causing others to 
learn respectively, two sides of the same, essentially contiguous spiritual fact. 
As for the side of causing others to learn, or pravacana (adbyapana), we learn 
that it is not an afterthought or innocent continuation of study, but its true 
destiny. Sankara interprets it as the Brahman-sacrifice, brahmayajria, showing 
that, while following in the wake of other rites, it is the highest rite (or, 
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rather, non-rite), inasmuch as it is the gnosis act focused on Brahman, Now 
the very existence of the Upanisad(s) is above all the performance of this 
rite, and the learner but participates in it by virtue of his study, which is 
the preparation to undertake meditation (upasana). 

What is called brabmayajfia is the nonspecific upasana, the highest of all 
but it is, nonetheless, conducted through specific upasana(s) (steps), as 
brabmayajfa itself encourages the use of symbols. And as for upasana, it is 
not the case that when we begin it we leave the Upanisad(s) behind and do 
it on our own. For the Upanisad(s), insofar as they are the Vicar of Being, 
are already in the business of upasana, and our business is but to participate 
in what is being done, most of all in their existence. 

In order to discover this we do not have far to go, for the very passage 
we have just quoted is set in the context of the Upanisad(s) themselves being 
in the business of upasana, which, again, expressed nonspecifically, is 
brahmayajfia as such. The context is the preceding section (TU 1.8). A few 
pages back we referred to the beginning of the ChU, which is a call to 
meditate (do upasana) on AUM the syllable as the udgitha, the most potent 
of the Vedic chants. We also referred there to Sankara’s comment that AUM 
is the addressing name for Brahman, that it is a symbol (pratikam) of 
Brahman. In the context we are speaking about now (TU 1.8.1) that sym- 
bolic identity of AUM and Brahman, for the sake of upasana, is expressly 
stated: 


AUM is Brahman. AUM is all. AUM is “the doing after” (anukrti) [the rite that 
follows itself], On uttering “recite, they recite. With AUM they sing the holy 
canticles (samans). With AUM the Adhvaryu priest utters the response. With 
AUM the Brahman priest recites the introductory praise. With AUM one says 
“eyen so” or consents (ansjanati) to the burnt-offering rite (agnihotram). With 
AUM a Brahman-knower says “May I obtain Brahman” and he obtains 
Brahman, 


This is one of the passages which express the approach to gnosis in terms 
of the dialectics of the rites, thereby taking the rites too beyond themselves: 
such, of course, is the character of what we have come across as brahma- 
yajha, or Brahman-sacrifice. But here it is conducted by means of the specific 
upasana on AUM as the symbol of Brahman. The Upanisad itself is the con- 
duct of this upasana, and we but participate in it. 

But it is always necessary to remember that the Upanisad(s) are texts of 
orthodoxy, which means that no excess, ven of the symbolic, is permitted. 
Every self-exceeding mysticism too is under check. Scrupulous adherence to 
the operational canons of every level of reality is required. ‘The symbol 
(pratika) is not in the Upanisad(s) an accidental, laissez-faire arrival, as might 
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be in the case of poetry, but something deliberately chosen by reason of a 
prior resolution on the part of the chooser and also by reason of some 
rationally determinable innate property of the object chosen—and sanc. 
_ tioned by the tradition. In cases especially when the symbol is visual, a 
further consecration (abbiseka) is necessary. Then it properly becomes an 
image (pratima). But in the case of AUM, otherwise called pranava, it comes 
selfconsecrated, but still works like an image. 

Accordingly, commenting on the Upanisadic declaration “AUM is 
Brahman? Sankara writes: “The Logos in the form of AUM is Brahman. So 
it must be up-held [or, be-held] by the mind, meditated on/worshipped” 
(aumityetad sabdaripam brahmeti manasa dharayedupasita). There is no ten- 
dency to attribute properties of consciousness to AUM: that would be 
excessiveness of the symbolic enterprise. And yet upasana on AUM is 
efficacious. For as Sankara’s expositor Anandagiri observes: 


How can AUM being a mere sound [or Logos] and as such [inherently] non- 
sentient, and devoid of knowledge, grant the fruits of meditation? [Answer:] 
As in the case of adoration offered to an image it is God alone who always 
grants the fruits, even so is the modality here (nanu aumkarasya sabda- 
matrasya acetanatvad-aham-anena upasita iti jhanabhavat katham phala- 
datrtvam syat... pratimadyar-canamiva sarvadha isvara eva phaladata iti 
bhava). 


It is also abundantly clear that the fact that the Upanisad(s) act as the 
Vicar of Being does not entail the slightest tendency to deify them or 
generate some kind of book-worship. As for upasana, it is what the Upani- 
sad(s) themselves do—and are—and by virtue of that fact, we do; it is not 
something done to them, or upon them. They bear the symbols but are not 
symbols themselves. 

Their position as the manifestation of the Logos and as the Vicar of Being 
is something to be maintained, and no doubt even debated, with the aid of 
logic. Yet alongside that, they are studied not only for the wonder they con- 
stantly open to us, but also so that we may participate in what they them- 
selves are and do, which no human being, however learned, intelligent, or 
wise, which no philosopher, no scientist, no sage, or, for that matter, no 
saint, can be or do—or know. They contain many ladders of descent of 
gnosis—which are also ladders of ascent for us. Because of that the Upani- 
sad(s) own upasana(s) are a waiting for the parousia of gnosis; and our par- 
ticipation too is such waiting. The ChU itself tells us in 3.14.1, sarvam khalu 
idam brahbma (All is Brahman; translate it as “all is well because all is 
Brahman’); tajjalan (it is that from which everything comes forth, in which 
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everything is preserved and lives); itt Santa upasita ([therefore] meditatively 
wait, silently, quietly). Let us add, “for the parousia” 


Notes 


1. M. Heidegger, The Way to Language (New York: Harper & Row, 1971) 5, 21, 135. 
2. Ibid., 134. 


Bibliography 


Sources 


Gambhirananda, Swami, trans. Eight Upanisads. Vols. 1 and 2. With the commentary 
of Sankara. Calcutta: Advaita Ashram, 1973, 1977. 

. The Chandogyopanisad. With the commentary of Sankara. Calcutta: Advaita 
Ashram, 1986 

Jha, Sir Ganganatha, trans. The Chandogyopanisad. With the commentary of Sankara. 
Poona Oriental Series 78. Poona: Oriental Book Agency, 1942. 

Madhavananda, Swami, trans. The Brhadaranyaka Upanisad. With the commentary of 
Sankara. Mayavati: Almora, 1950. 

Nikhilananda, Swami. The Mandukya Upanisad. With Gaudapadakarika and the com- 
mentary of Sankara. Mysore: Ramakrishna Ashram, 1955, 1958, etc. 

. The Upanisads. Translation with introduction, notes, and explanations, based on 
the commentaries of Sankara. New York: Bonanza Books, 1949-59 

Pandit, M. P. The Upanisads: The Gateway of Knowledge. Madras: Ganesh, 1966. 

Radhakrishnan, S. The Principal Upanisads. Edited with introduction; text in roman; 
translation and notes. London: Allen & Unwin, 1951. 

Renou, Louis. Les Upanisads. Texte et traduction sous la direction de Louis Renou. Paris: 
Adrien-Maisonneuve, 1948. 








Studies 


Arapura, J. G. Gnosis and the Question of Thought in Vedanta. Dordrecht, Holland, 
1986. 

. Hermenentical Essays on Vedantic Topics. Delhi: Motilal Banarsidass, 1986. 

Deussen, Paul. The Philosophy of the Upanishads. Translated by A. S. Gedden. New York: 
Dover, 1966. 








Part Two 


THE SPIRITUAL HORIZON 
OF DHARMA 





Re or UMM EAL fla Sah 


Se 5 








Spiritual Foundations of Caste 


KENNETH H. Post 


ASTE REFERS TO A HIERARCHICAL classification of people in India 

whereby they are known to themselves and to others. While the 

living phenomenon of caste is awesomely complex in its distinc- 

tions and implications for human activity, it is identified within 
the texts held sacred by most Hindus as consisting essentially of four main 
divisions, who are from best to worst Brahmin, Ksatriya, Vaisya, and Sadra. 
The first three of these are called the twice-born castes and are “caste” proper. 
Chandalas and the untouchables are sometimes considered to be castes and 
to be continuous with Sidras, but in the ChU, for example, they are treated 
as less than some types of animals. This social division is described and 
prescribed in a large set of texts, written roughly between the fifth century 
z.c. and the fifth century A.D., called dharmasitra(s), which have the 
character of legal codes. 

The prescription of social order is a type of political thought. Any think- 
ing and hence writing which has a bearing on the ordering of human society 
is political thought, and hence all of the writings called dharmasitra(s) 
together with their commentaries are political thought. But when one asks 
for the reasons for these particular thoughts and asks, more particularly, 
what reason we have for thinking that these thoughts outline the best 
human order, then political philosophy has begun. The fundamental 
reasons which lead to the conclusion that a particular ordering of human 
beings is best are the foundations of that order. Insofar as those foundations 
are seen to rest in or be explained within the teachings of God or revelation, 
they may be called spiritual foundations or, to use Spinozas language, 
“theologico-political” foundations. While dharmasastra has in it few funda- 
mental reasons or examples of political philosophy, it refers us to other 
sacred revelations for its foundations. In these revelations and the explana- 
tion of their reasons by commentators occur the spirit 
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the caste system. By tracing these foundations back through to the dharma. 
sittra(s), it will be evident that they are in fact the reasons according to the 
tradition for what is prescribed. 

The understanding of caste among recent scholars has for the most part 
been relegated to those concerned with describing caste as it has existed in 
India over the last century.! Studies concerned with a theoretical account 
such as those of L. Dumont and E. Senart have tended to rely on Original 
insights into the structuring principles of human society instead of giving 
an account of indigenous written thoughts on the matter. Thus, a tradition 
of scholarship about Indian political philosophy has failed to materialize, in 
spite of some isolated efforts.? There are a number of causes for this, not 
the least of which is the relatively recent tradition in Western political 
philosophy of separating political thought from religious and cultural con- 
ditioning® Another cause is the character of Hindu political thought: its 
own tradition of political philosophy as we know it is scant, and the tradi- 
tion most common to modern scholars, that of Vedanta, argues that polit- 
ical philosophy is impossible, as will be discussed below. Finally, the inter- 
action of the lack of scholarly historical interest among sociologists of 
India, the lack of cross-cultural historical studies among political philoso- 
phers, and the absence of political philosophy in recognizable form in 
Indian literature has supported a widespread tendency among students of 
Indian philosophy to consider religion and theology separately from polit- 
ical and social order.‘ 

All of these reasons notwithstanding, it is a commonplace among students 
of caste to state at the very least that there is a close relation between 
religion and caste. More particularly and pertinent to the theme of this 
article, it is the religious leaders or teachers who determine questions of 
caste violation and consequent loss of caste.5 It is, moreover, commonplace 
among students of classical Indian legal literature to state that the founda- 
tion of social and political order is asserted by the indigenous tradition to 
rest in the Veda. How this foundation is laid has been most often a matter 
of conjecture or, at best, cataloguing.” Theoretical accounts of how this 
foundation could have been laid within the terms of the tradition are very 
few. The most outstanding description of how the literary tradition views 
caste law to be established is in G. Jha, Hindu Law in Its Sources. There the 
foundation of law is said to rest in four primary things: 


From the above we conclude that all authorities are agreed on the following 
points—(a) The Veda is the first and paramount authority; (b) the Smrti is 
authoritative only in so far as it is not repugnant to the Veda, to which it 
owes its authority; and only on matters on which we have no paramount 
authority; (c) Practices or Customs are trustworthy guides, only as they are 
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current among the “cultured, and then too only those that are not r 

to Vedic or Smrti texts; (d) the judgement of the “Assembly” of es 
is to be accepted as authoritative only when it is not repugnant to the Veda 
and only when the judgement is “unbiased” by improper feelings. There is eat 
a single text, or “explanation, which favours the opinion that Custom is to 
override original texts—an opinion that has been upheld by the privy Coun- 
cil, and endorsed by eminent writers on Anglo-Hindu Law. Neither 
Vijfianeshvara (Mitaksava) nor Jimitavahana (Dharmaratna) nor Nilakantha 
(Mayitkha) countenances any such view; and these three are regarded by our 
lawyers as the founders of the principal “Schools of Law’? 


There can be little question that the Veda, by which is meant the samsbita(s), 
brabmana(s), and upanisad(s) was thought by the dharmasastra to be the 
foundation for all social order.? But caste is what determines access to Veda. 
Hopkins points out, for example, that the castes are ordered in part by their 
degree of access to Veda.'° The doorway to Veda is in fact to have caste;!! 
but without the knowledge of how to behave, which rests in Veda, losing 
caste is almost inevitable unless, of course, one is correctly instructed by a 
Brahmin. It follows that the crucial information which Veda must provide 
is what actions result in the loss of caste. Without this information, law 
would be cut off from its foundation and human beings would not have 
access to salvation. 

In what follows, the theoretical reasons within the terms of the classical 
tradition for grounding social order in Veda will be explored and the 
implications of these reasons for a particular theological view of human 
spirit will be considered. The centrality of justice and hence political and 
social order to the classical religious tradition having been seen, we will then 
examine the legal texts that determine loss of caste or exclusion from the 
regulated social order. By looking at what causes the loss of caste we will 
be able to see what the presence of caste represents within the terms of the 
classical tradition. The presence of caste is central to the possibility of access 
to the Veda and hence salvation. In examining the dharmasitra(s) in which 
loss of caste is described, it will become evident that this is in fact one of 
the rare parts in which Veda is specifically quoted and referred to in detail. 

We note that caste is established at the same time in Veda that it is taught 
that the overcoming of caste is part of salvation. The reason for this paradox 
is that caste is established by the argument that right human political order 
cannot be determined by reason alone, while salvation rests in knowledge 
itself. The absence of political philosophy in India is due to the belief in 
Hinduism that reason is not capable of discovering right political order. The 
foundation of social order is in fact human ignorance, coupled with right 
actions. That is, one’s caste is determined by a history of right actions an 
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the absence of that knowledge which is sufficient to cause the end of rebirth 
Caste is at once an affirmation of justice and right actions and a reminder 
of the pervasive existence of wrong and the ignorance of those participating 
in existence. Caste is a constant reminder of the contingency of political 
order and the fact that human welfare transcends the political. 


The Reasoning of the ChU about 
Caste and Capital Crime 


The most important Vedic text about caste and the loss of caste is ChU 
5.3-5.10. The importance of this passage is recognized by the fact that all 
of Vedantasutra(s) II1.1 (also called Brabmasitra(s)) is devoted to discussing 
this part of the ChU. What caste means to the tradition or what its founda- 
tions are by the religion’s own account is said in the commentaries on these 
sutras. The commentary of Sankara on Vedantasutra(s) III.1.8 and III.2.41 
states clearly that the conditions of all creatures are due to previous actions 
for which they are responsible. The foundation of caste is reward or punish- 
ment for actions in a previous life. 


Moreover, the different degrees of enjoyment which are implied in the 
difference of birth on the part of the living beings point, as they cannot be 
accidental, to the existence of such a remainder of works. For we know from 
scripture that good fortune as well as misfortune is caused by good and evil 
works. Smriti also teaches that the members of the different castes and 
4sramas do, in accordance with their works, at first enjoy the fruit of their 
works and then enter into new existences, in which they are distinguished 
from each other by locality, caste, family, shape, length of life, knowledge, 
conduct, property, pleasure, and intelligence; which doctrine implies that 
they descend with a remainder of their works. (Thibaut, pt. 2; 3, 1, 8, p. 114) 


Raméanuja in his comment on the same passage quotes Gautama Dharma 
Saitra 2,11,12-13 and Apastamba-dharma-siitra 2,1,2-3 in support of the same 
view. “The castes and the stages in life depend on one’s own Karman... -'” 
That is, all the conditions of all the creatures are just and one of these condi- 
tions is caste (varna). : 

Sankara’s comment on Vedantasutra(s) II.1.34 is consistent with this view: 
« .. the circumstance of the creation being unequal is due to the merit and 
demerit of the living creatures created, and is nota fault for which the Lord 
is to blame” (Thibaut, pt. 1, p. 358). Thus, the Hindu commentators observe 
that many people exist in terrible conditions and undergo great misfortune. 
In contemplating these things the question arises, how could a good God 
permit such things: the starvation of the young, incurable diseases, and the 
wretched untouchables. The commentators answer that these conditions— 
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in fact, all differences in condition—are due to the actions! of these 
creatures and entities in previous lives. They were responsible for these 
actions and therefore the present conditions are just. This argument to 
preserve the goodness of God and the assurance that God rules with justice 
leads to the next question. How could there ever have come to be any 
differences at all? It follows from this, according to Sankara and Ramanuja 
that the differences in the world must be beginningless (Vedantasutras [vs] 
1.1.35). The foundations consisting of justice, a good God, and the begin- 
ninglessness of creation are what dictate the existence of caste. Caste, in 
other words, is implicit to the beginninglessness of creation. It follows for 
human beings from their responsibility for their own fates that they must 
learn to do what is right. But how can what it is right to do be determined 
if the causes of present conditions are locked away in previous births? What 
is right is in principle unknowable without revelation or Veda. 

Sankara offers two other arguments in two places for the necessity of 
scripture for both knowledge about right action and for release from trans- 
migration. In VS II.1.11 he argues from the diversity of human opinions and 
the difficulty of the subject of political or moral order to the necessity of 
Veda for certain knowledge about foundational principles. In VS Ill.1.26 he 
argues from the absence of any ultimate categorical imperatives to the need 
for scripture to set down rules which are not bound together by any percep- 
tible logical coherency. 


Our knowledge of what is duty and the contrary of duty depends entirely 
on scripture. The knowledge of one action being right and another wrong 
is based on scripture only; for it lies out of the cognizance of the senses, and 
there moreover is, in the case of right and wrong, an entire want of binding 
rules as to place, time and occasion. What in one place, at one time, on one 
occasion is performed as a right action, is a wrong action in another place, 
at another time, on another occasion; none therefore can know, without 
scripture, what is either right or wrong. (Thibaut, pt. 2, p. 131) 


The example that follows is one in which killing, which is prohibited in 
some circumstances, 1s required in others. 

The impossibility of human reason determining right action and hence 
right social order thus has at least three causes. (1) Whatever exists now is 
based on the results of a beginningless series of actions by beginningless 
entities all of which have a just outcome, but this set of results arises not 
from the immediate past but from a set of unknowable previous births.'* 
(2) What is right or wrong varies with the circumstances so much that right 
or wrong cannot be deduced or extrapolated from one correct action to the 
next. Equal justice under the law is not only impossible, but law cannot be 
regulated by precedents as each case is necessarily unique.'* (3) Human 
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opinion is so diverse that reason is powerless to reach any accurate assess. 
ment of it. Political philosophy under these circumstances is a futile activity. 
Reason is powerless to explain political order, and consequently the founda. 
tion for human beings of political order must be ignorance. Thus it is that 
only those who know in the ChU can violate caste prohibitions with 
impunity (ChU 5.10.10 and ChU 5.24.4). 

The consequence of loss of access to Veda is uncertainty about right 
action, and uncertainty about right action means that wrong action is 
virtually inevitable. Thus, the most important sanction with respect to 
human behavior becomes the loss of access to Veda. This sanction is what 
distinguishes twice-born caste from non-twice-born (VS 1.3.34 and 1.2.38). 
The most important laws about human behavior will then be those describ- 
ing what must absolutely be avoided in order not to lose caste. These are 
the laws which then are in fact foundational to political and social order. 
To put it differently, if all people were to do things leading to loss of caste 
over a long time, there would not be a caste system because no one would 
be born into the twice-born castes. Conversely, those born into the twice- 
born castes know at least that they have not done the most reprehensible 


things. 


Dharmasitra(s) on Capital Crime 
and Loss of Caste 


The Gautama Dharma Sitra (Gau), considered by many to be the earliest 
of the extant dharmasitra(s), was considered to be especially important by 
followers of the ChU,!* and is certainly one of the most clearly organized. 
This makes it a useful dharmasiitra to study for discerning the relation of 
the different components of dharmasitra(s) in general to themselves and for 
studying the relation of Veda to law. 

The text, broadly speaking, describes how the castes live, how to avoid loss 
of caste—particularly subsequent to death—and what is most likely to pro- 
duce loss of caste in the next life. Caste then can be seen as a prescribed way 
of life which is self-perpetuating and which has certain behavioral limits 
beyond which caste is lost. Caste is sustained by behaving in accord with 
caste prescriptions. Negatively, caste is the result of not having done those 
things which cause loss of caste. One is a caste member by virtue of obedi- 
ence from all time to the rules of caste. Insofar as one is concerned about 
caste in general and not specific castes, the foundation of caste is, according 
to Gau XXI, not having ever done those things which cause the irreparable 
loss of caste. Conversely, as will be discussed later, those without caste will 
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have committed, at some point in their previous lives, one of the crimes 
causing loss of caste. Assuming that human beings are the products of 
rebirth, or, in other words, assuming the beginninglessness of creation, the 
prescriptive foundation of caste is most likely to be found by examining 
what causes the loss of caste. 

Gau XXI sets forth the actions causing loss of caste while Gau 
XXII-XXIV describes possible penances. Thus the institution of caste is 
described negatively as follows: 


To be an outcaste means to be deprived of the right to follow the lawful 
occupations of twice-born men, and to be deprived after death of the rewards 
of meritorious deeds. Some call (this condition) hell. (Apastamba..., Gau 
XXI.4-6, p. 277 


The basic crimes causing loss of caste are listed in Gaw XXI.1-3. 


The murderer of a Brahmana, 

he who drinks spiritous liquor, 

the violator of a Guru’s bed, 

he who has connexion with the female relatives of his mother and of his 
father (within six degrees) or with sisters and their female offspring, 

he who steals (the gold of a Brahmana), an atheist, 

he who constantly repeats blamable acts, 

he who does not cast off persons guilty of a crime causing loss of caste, and 
he who forsakes blameless (relatives), become outcasts. 

Likewise those who instigate others to acts causing loss of caste, and he who 
for a (whole) year associates with outcasts. [Apastamba..., pp. 276-77] 


The remainder of Gax XXI describes this list in more detail. The text 
states that according to Manu, the first three of the crimes in this list cannot 
be expiated and therefore the text pays most attention to these three crimes. 
It offers a series of difficult penances for each crime in contrast to the state 
ment about expiation. This contrast might be resolved by the recognition 
that the penances are virtually impossible to perform. Thus, Gau XXII is 
concerned with murder; Gau XXIII is concerned with drinking and 
adultery; Ga XXIV is about having committed these three types of crimes 
without having been discovered. Not having been discovered relieves the 
criminal of both the need for difficult penance and consequently concern 
about loss of caste. The list of serious crimes (mahapataka) is revised 
scmewhat in the concluding summary statement of Gau XXIV.10, which 
is very similar to Manu XI.55, IX.235 and X1.48-54. 


Or, for the murder of a Brahmana, for drinking spiritous liquor, for stealing 
(gold), and for the violation of a Guru's bed, he may perform... [Apas- 
tamba..., p. 290) 


et 
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The text describes different degrees of commission of these crimes, ] 
discussion of intentional Brahmin murder is instructive. All dharmasitre(s) 
are in agreement that Brahmin murder is the one crime for which ae 
cannot be expiation. Gav XXI.9 describes the loss of caste of a woman ‘ 
firstly “by procuring abortion, that is, by performing a type of Brabmiy 
murder. Gau XXI.20-22 describes acts which come progressively closer mn 
Brabmin murder immediately after which comes Gau XXII, penances for 


Brabmin murder. Following these penances a list of murders in declinin 


order of importance begins with three kinds of Brahmin murder (Gay 
XXII.11-13): (1) a failed attempt in the life of a Brahmin; (2) killing a female 
Brahmin who is not polluted by menstruation; and (3) killing a Brahmin 
embryo at any stage of gestation.!” The list of murders then is ordered from 
Ksatriya(s) to frogs and all the way down to prostitutes. It is noteworthy 
that while penances for drinking and stealing are followed by the statements 
“he will be purified after death” the same statement does not follow after 
the penances for Brahmin murder (with the possible exception of a vaguer 
but similar statement at Gau XXII.6). This would then lend weight to the 
statement in Manu Smrti (as opposed to the statement ascribed to Manu in 
Gau) that no atonement for killing a Brahmin is possible.'® It follows that 
the twiceborn have not committed the crimes mentioned. If they have 
committed the crimes, they have performed the proper penance where the 
crime admits of expiation. 

Through all these examples of discussions of crimes which cause loss of 
caste certain consistencies are striking. One consistency is that, while lists 
of such crimes may vary among texts, each text is likely to list as well four 
particular crimes: killing a Brahmin, stealing gold, drinking alcohol, and 
adultery with one’s guru’s wife. Each of these major types of crime is likely 
to have a number of ways of being committed. All of the texts, though, are 
most clear on only one type of ambiguous variation; they all explain that 
abortion of a Brahmin at any stage of development is a type of Brabmin 
murder. While atonement is permitted for each of these crimes with the 
common exception of murder, in practice any of the atonements for the 
mahapataka(s) would most likely result in an excruciating death. Only 
Apastamba allows atonement for Brahmin murder. Thus, the mahapataka(s) 
and most particularly Brahmin murder are characterized by causing loss of 
caste in this life and in future lives and not being atoned for. They are 


things, in other words, which establish the boundary between caste and 
absence of caste. 3 : 


eas _ aah 
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7. Sannyasi at the Ganges, Varanasi. 
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ChU and Dbharmasastra 
on Capital Crime 


The centrality of the mahapataka(s) as boundaries for the entire caste system 
and hence dharmasastra would seem to be the reason for the ChU 5.3-5.19 
discussing the foundations of the mahapataka(s). In fact ChU 5.10.9 is a 
primary link between dharmaSastra and the Veda, because the verse is para- 
phrased, if not quoted, in the dharmasitra(s); is the object of a large explana- 
tion in one of the most important upanisad(s); and this explanation occupies 
the thought of a very large part of the Vedantasutras which we have already 
discussed. The theological and the political come together at this point. The 
reason is stated most succinctly by Sankara in his introduction to ChU 
5.3-5.10: 


For the purpose of creating a feeling of Disgust in the minds of persons seek- 
ing for Liberation, it is necessary to describe the process of Births and Deaths 
relating to the whole world—from Brahma down to the tuft of grass. (trans. 
Jha, p. 236) 


The mahapataka(s) are described in the ChU as follows: 


The gold thief and liquor drinker, 

the defiler of the guru’s bed and brahmin killer 
these four fall and 

fifth, the associate of them. (ChU 5.10.9) 


Manu among all the dharmasiitra(s) discussed bears the closest resemblance 
to this stanza: 


Killing a brahmin, drinking liquor, 
theft, adultery with a Guru's wife 
they declare the greatest falls 

and associating with those. 


In reviewing the dharmasitra(s) we have noted that Brahmin murder is the 
most serious of the crimes and usually heads the list. Why is it then fourth 
in the list of the ChU? In the dharmasitra(s) scarcely any attention is paid 
to atonement suitable for an associate of the first four crimes. How then 
will the ChU deal with this fifth mahapataka? We noted as well that 
Brahmin murder always explicitly includes Brahmin abortion. Will the 
ChU establish this as well? In short, how true are the dharmasiitra(s) to 
their Vedic precedent, and how thoroughly is this passage in the ChU 
concerned with the question of loss of caste due to capital crime? 

ChU 5.10.7 orders rebirth from the best possible to the worst thus: 
Brahmin, Ksatriya, Vaisya, dog, pig, Candala. ChU 5.10.8 describes an even 
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worse fate for those having committed mahapataka(s): They become “small 
continually returning creatures” without hope of ceasing to be reborn ChU 
6.9.3 and 6.10.2 list eight creatures, four of whom are small and erate 
whom are closely related to the dog and pig: the wolf and boar. This list 
is thus also from best to worst: tiger, lion, wolf, boar, worm, fly, gnat 
mosquito. The list then of four mahapataka(s) in ChU 5.10.9, which pro- 
ceeds from the least serious to the most serious with the crime of association 
simply added on in the manner of the dharmasitra(s), is ordered in the same 
way as are the lists of possible resulting births. The ordeal for theft followed 
by the punishment described in ChU 6.16 is sufficiently terrifying that the 
other worse crimes and punishments do not need mentioning. However, it 
would follow that the crime of association, because it is milder than the 
crime of the person associated with, should be discussed. Thus, ChU 5.10.10 
states specifically how associates of criminals, which would include those 
charged with upholding the law, can be freed from the pollution of their 
company. They can be freed from such pollution by understanding ChU 
5.3-5.10. 

ChU 5.3-5.10 or, as the VS refer to them, “Questions and Answers” is 
ordered by explaining five questions which are stated at the beginning of 
this section (ChU 5.3). The fourth question is answered by describing the 
loss of caste resulting from the mabapataka(s). Loss of caste means being 
condemned as well to continual rebirth and to never being able to go to the 
world of the gods (ie., that world, asau lokab) either as the food of the gods 
(soma) or as a god. Thus the fourth question, “Do you know how that world 
never becomes full?” (ChU 5.3.3), is answered; and the text reminds us that 
it has been answered by saying “By this that world does not become full” 
(ChU 5.10.8). Knowing about the possible ways in which “that world” could 
become filled up is the object of the first, second, and third questions. That 
is, the text leads up to the explanation that loss of caste means the loss of 
the possibility of either going to heaven, never returning to this life, or 
never being reborn again. Caste in this sense then means the possibility of 
salvation, including salvation from existence within caste. The explanation 
in detail of the process of rebirth, which includes an explanation of how 
each member of each caste comes to be and what is implicit metaphysically 
to this process, constitutes the answers to the first three questions: where 
creatures go when they die, how they are reborn, and what the difference 
is between those who are reborn on earth and those who are reborn among 
the gods. Thus, ChU 5.10.7 says simply, “Those whose conduct here has 
been good will quickly attain a good womb: a brahmin womb, ksatriya 
womb or vaigya womb” That is, the caste system is founded on the good 
and proper behavior in previous births of members of those castes. 
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The belief that all conditions of all creatures are just or that justice is the 
foundation of all creation is thus a foundation of caste. This Means, as 
discussed earlier, that there can be no beings which are not the objet of 
justice. It means as well that there can be no life which is designated by a 
caste which is not good, or is not the object of justice, that is to say, was 
not meant to be as a caste member. This clear development of an argument 
in the sequence of the first four questions indicates why the fifth question, 
how water comes to have a human voice in the fifth oblation comes after 
the fourth question about crime and punishment. The fifth question seeks 
the reasons for prohibiting abortion; it is not concerned with rebirth per 
se, which would cause it to come logically after the third question. 

The fifth question is answered by tracing the origin of human life from 
“that world” of the gods to which human beings wish to return (ChU 5.4) 
through soma, rain, food and semen (5.8), each of which is given by the gods 
and each of which is composed of persons being carried through rebirth 
until they turn into a human being during intercourse. The concern of each 
dharmasitra to include abortion with Brahmin murder is thus being care- 
fully bolstered by the ChU in its answer to the fifth question, a question 
which follows the question about the mahapataka(s). The fifth question 
follows the question about the results of Brahmin murder because it 


establishes the reasons for considering abortion to be a specific form of 
Brahmin murder. 


Woman is... fire... . In this fire the gods offer semen. From this oblation 
arises the fetus. Thus indeed in the fifth oblation water comes to have a 
human voice. This fetus enclosed in the membrane, having lain inside for ten 
or nine months or more or less, then comes to be born. (ChU 5.8-5.9) 


Thus, it is that GhU 5.3-5.10 in the context of ChU 4.10-6.16, arguably 
the most important theological text in Vedanta, is a carefully argued set of 
reasons establishing the dividing line between caste and the absence of caste 
with reference to the five mahapataka(s) as they are understood, or came to 
be understood, by the dharmasiitra(s), The focus of at least ChU 5.3-6.16 
is upon those acts for which loss of caste and with it loss of hope for all 
eternity is virtually irrevocable. The most serious of such acts is killing a 
Brahmin. The elaboration in the ChU of what a human life is, so as to leave 
no doubt and thereby to prohibit equally the murder of a male or female 
Brahmin from conception until natural death, is reflected by an equally care- 
ful explanation of Brahmin murder and the penalties for it in the dharma- 
sittra(s). The ChU focuses the reader’s attention in particular on the reasons 
for including Brahmin abortion as one type of Brahmin murder as it is in 
the dharmasitra(s), by asking in the fifth question when human life begins. 
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The person asking these questions is a Ksatriya. The person who is not 
able to answer them is Svetaketu. Svetaketu has just told the Ksatriya that 
Syeraketu’s father had instructed him. The instruction given to Svetaketu 
by his father is the entire sixth chapter of the ChU; that is, the chapter 
following this one about “Questions and Answers” The famous sixth 
chapter is filled with those highest spiritual truths of Hinduism upon which 
Vedanta stands. ChU 6.4.5 is explicit in saying that there is nothing beyond 
it which can be known. ChU 6.8-6.16 repeats again and again that “the true” 
has been pointed out. Yet with all of this highest truth understood (6.16), 
Svetaketu still knows none of the answers about the knowledge of rule or 
the foundations of the caste system. He is not able to deduce them from 
the highest truths, nor has any other Brahmin. 


Wait a while, [the king] commanded him, then he said: “As to what you have 
told me, O Gautama, this knowledge has never yet come to brahmins before 


ou; and therefore in all the worlds has the rule belonged to the ksatriya 
only” (ChU 5.3.7) 


Knowing the highest truths, according to the ChU, still does not allow 
one to know that according to which rule is possible. The literary premise 
in the ChU of the foundational account of caste in 5.3-5.10 is that in fact 
political philosophy is not possible even for the most wise. To know what 
is true is still to not know what is true about political order. It is this which 
Sankara makes evident, as we have noted at the beginning of the essay. But 
Sankara describes there the truths of ChU 6.1-6.8 as the premises which can 
be shown to be logically bound to ChU 5.3-5.10. That is, he points out that 
beginninglessness, which is argued for in ChU 6.1-6.8, is foundational to 
the account of a creation which is in accord with justice, as is argued in ChU 
5.3-5.10. 

‘The spiritual foundation of caste is therefore this beginninglessness which 
implies that it is impossible to deduce from nature just or right action but 
at the same time affirms that all things are ruled by justice. That justice—or 
crimes and punishments—is described in the ChU and is also described in 
very similar terms in the dharmasitra(s). The primary distinction which 
follows from these crimes is between caste and non-caste. Thus, caste, 
according to the spiritual texts, is a manifestation of a beginningless justice 
which is sovereign over all things and which treats certain particular crimes 
as of paramount significance. 
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The Ideal of the Perfect 
Life: The Ramayana 


K. R. SUNDARARAJAN 


HE RAMAYANA IS ONE OF THE popular stories of India known to 

most Hindus, often told to children at home by the parents and 

grandparents. It is the story of a hero called Rama, who was the 

son of Dasaratha, ruler of the kingdom of Ayodhya in the ancient 
past. The story tells us about the life of Rama, his childhood, the trials and 
tribulations that he faced when he assumed the responsibility of his family 
and of kingship in succession to his father. The epic is so popular in India 
that we have many regional renderings in various languages and dialects 
written at different periods of time. Of these renderings, the Ramayanam 
of Kamban in Tamil (eleventh and twelfth centuries) and Ramacaritamanas 
by Tulsidas in Hindi (sixteenth century) are especially important. These 
regional versions reflect in a significant sense the regional cultural dif- 
ferences of India, and they are different from what may be considered the 
story's original version in Sanskrit by Valmiki known as the Valmiki 
Ramayana, possibly written during the fourth century s.c. Though Valmiki 
gives a literary shape to the story of Rama, it can be said that it was popular 
even long before he rendered it in poetry form. Perhaps Valmiki had access 
to many of the traditional recitations of the story when he began his literary 
task. In the course of time the story of Rama went beyond the boundaries 
of India, to Sri Lanka, Malaysia, Indonesia, Philippines, Nepal, Laos, and 
Tibet and became an integral part of their epic literature. 

In its popular version the Ramayana has seven sections, and these are 
called respectively, Bala kanda, Ayodhya kanda, Aranya kinda, Kiskinda 
Randa, Sundara kanda, Yuddha kanda, and Uttara kanda. Of the seven 
books, the seventh one, Uttara kanda, is considered by scholars to be a larger 


addition to the original story of Valmiki, possibly added during the third 
century A.D. Many scholars also believe that there are interpolations in the 
first book, especially those passages which depict Rama as a human 
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of the god Visnu, which could be assigned to the first century 
lly held that Rama in the “original” Valmiki epic was depicted 
only as a human hero and that those passages, mainly in Bala kanda, where 
his divine roots are traced and his links wth Visnu emphasized, are to be 
considered later additions to the story. However, these interpolations, 
which were made shortly after the period of Valmiki, show us something 
significant about the Hindu perception of Rama. Rama 1s no ordinary hero; 
rather, he is superhuman and his story, the Ramayana, 1s a sacred story. 

The birth stories of Rama show him to be a divine being in human form. 
As a manifestation (avatara) of Visnu, Rama is entrusted with the task of 
defeating the disruptive and evil forces of Ravana, a powerful demon king. 
However, the story 1s developed in such a way that in fulfilling this task, 
Rama comes to function as an exemplary model of social and familial 
behavior. Divine concern for the well-being of all living things is the 
heartening theme a Hindu finds in the story of Rama a theme most relevant 
to his day-to-day living. Piety is the value exemplified by Rama and many 
others in the story. Accordingly, I intend to analyze the Ramayana in terms 
of the filial and social roles of its chief characters and thus elucidate its 
spirituality. 


manifestation 
Ap. It is genera 


The Story of the Ramayana 


Let us first look briefly into the story of Rama as presented in the six 
books of Valmiki. Dasaratha, the king of Kosala, having no son to succeed 
him, decided to perform a special type of sacrifice in order to be blessed by 
the other gods with a son. Pressed by gods and celestial beings, Visnu, one 
of the important gods in the Hindu pantheon, decides to manifest himself 
in human form as the son of Dasaratha in order to destroy Ravana, the king 
of demons, who has been making life miserable for everyone in the universe 
by his evil deeds. Visnu appears to Dasaratha in the midst of the sacrifice 
and hands a magic potion to him with the instruction that it should be 
divided into four portions and given to his three wives, who would then 
give birth to four sons. The eldest son born to Dasaratha is named Rama, 
and his brothers are named Bharata, Laksmana, and Satrughna. In the 
course of time Rama attends the court of Janaka, king of Videha, and wins 
the hand of his daughter Sita by winning an archery contest. Rama and Sita 
are married and they live happily at the court of Dasaratha. 
ass Dasaratha grows old, he names his eldest son Rama as his heir to the 

rone. But the second wife of Dasaratha, Kaikeyi, at the promptings of her 
maidservant wants to install her own son, Bharata, on the throne. She 
reminds Dasaratha of a boon that he promised her a long time ago for 
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saving his life on the battlefield and demands its fulfillment in the designa- 
tion of her own son, Bharata, as the heir to the throne and in the banish- 
ment of Rama from the kingdom for a period of thirteen years. Dasaratha, 
having no choice, gives in to the demands of Kaikeyi. Rama willingly 
accepts his banishment and goes away with his brother, Laksmana, and his 
wife, Sita. Meanwhile, heartbroken at the turn of events, the old king 
Dasaratha dies. At the same time messengers are sent from Ayodhya to recall 
Bharata from his grandparents’ home and assume the kingship of Kosala. 
Bharata at first refuses but finally agrees to rule only as the regent of the 
exiled Rama, for the duration of his exile. 

Meanwhile, Rama, Sita, and Laksmana dwell as hermits in the forest of 
Dandaka, where Rama destroys many demons who were harassing the 
hermits and ascetics in the forest. Ravana, the demon king of Lanka, decides 
to kidnap Sita to take revenge on Rama for killing many of his demon sub- 
jects and kinsmen. While Rama and Laksmana go off in pursuit of a magical 
deer, he takes Sita away by force and keeps her captive near his palace in 
Lanka. Rama and Laksmana search for Sita far and wide and in the process 
enlist the support of Sugriva, one of the leaders of the monkey kingdom, 
and his minister, Hanuman. In this episode Rama kills Vali, the brother of 
Sugriva who was ruling the monkeys, and installs Sugriva as the king of the 
monkeys. 

Instructed by Sugriva, Hanuman goes in search of Sita, and, leaping over 
a sea with his extraordinary powers, he locates her, captive of Ravana on the 
island of Lanka. With the aid of a great army of monkeys and bears, Rama 
builds a causeway of stones across the sea to Lanka. After a fierce battle, 
Rama, Laksmana, and their allies slay Ravana and his hosts, and rescue Sita. 
However, as Sita has dwelt under the roof of another person, Rama at first 
refuses to rake her back as his wife. In order to prove her innocence and 
fidelity to Rama even in captivity, Sita seeks testimony of the fire-god, Agni, 
by throwing herself into a fire. But the fire does not burn her, and the god 
of fire, Agni, emerges to testify in favor of Sita. After this proof of inno- 
cence she is reunited with Rama, and the two return to Ayodhya. Bharata 
returns the kingdom to Rama and Rama rules Ayodhya justly for a long 
time. 


Mythical Universe of Ramayana 


As in many traditional stories, the Ramayana presents a hero, a villain, the 
struggle between the two and the ultimate triumph of the hero. The story 
operates within the context of a mythical universe peopled by gods, demons, 
humans, animals, and birds. There are also personified powers that control 
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the different facets of nature, such as the king of the ocean. This mythical 
universe is both hierarchical and pluralistic in structure. At the top of the 
hierarchy are the gods, followed by the demons, humans, animals, and 
nature in descending order. The structure is pluralistic in the sense that 
below the level of the gods, groups function almost independently of one 
another. Ideally, the demons lead their life in their own realm, humans in 
their realm, and so also the animals. The demons should not interfere with 
the humans, and the humans in turn should not interfere with the animals 
or with the normal functioning of nature. The structure, however, tolerates 
some degree of marginal interference. The demons may harass the humans 
in the forests, and the humans may hunt a few animals for food. Demons, 
humans, and animals enjoy equality in terms of having direct access to the 
gods. Gods could bless demons, humans, and also the animals. For instance, 
Hanuman is considered superior in his wisdom to any human. Again, 
another monkey by name Nala, blessed by the gods, is considered a very 
skillful civil engineer, especially in the construction of bridges. 

Ravana’s role as the prime villain in the Ramayana has to be seen in the 
context of this mythical universe. In the story he gains his status as a villain 
for two reasons. One is obvious: this demon king abducts the wife of our 
hero. The other, though less obvious, is perhaps most important: he creates 
cosmic imbalance by his many actions directed against the gods themselves, 
against human beings, and even against the forces of nature. He oversteps 
his boundaries and interferes directly in the life of other beings in the 
universe, thus causing a great deal of suffering and grief for the nondemon 
inhabitants of the universe. While requesting Visnu to manifest himself as 
Dasaratha’s son, the gods describe Ravana’s actions: 


Ravana perpetually troubles us... and we are helpless and forced to endure 
his fearful oppression. The lord of the 7aksasa(s) has inspired terror in the 
three worlds.... Provoking the sages, the yaksa(s) gandharva(s), brahmins 
and other beings, he tramples them under foot. . . . In his presence the sun 
ceases to shine, the wind fails to blow, and before him the oceans, garlanded 
with waters, are still. 


The first unconventional thing that Ravana has done is to become more 
powerful than the gods themselves. Because he undertook severe penances, 
Ravana is blessed by God Brahma so that he will not meet his death either 
by the hands of the gods or the demons. Strengthened by this favor, Ravana 
begins to persecute the gods themselves. He does not stop there; he extends 
his powers to other regions. He persecutes the humans (sages and Brahmins) 
and he terrorizes nature (sun, wind, and ocean). The ultimate superiority 
of the gods and the principle of noninterference have been clearly violated 
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by the actions of Ravana, thus creating a kind of cosmic confusion and 
S. 

eo. abduction of Sita could be seen merely as a conflict between two 
individuals. However, the successful resolution of this conflict in the 
Ramayana is not brought about by a direct oneto-one combat between 
Rama and Ravana. It becomes a kind of cosmic struggle as Rama and other 
beings oppressed by Ravana join hands. Rama fights Ravana supported by 
an army of monkeys and bears. The king of the sea promises to support a 
bridge to move Rama's army to Lanka. In an earlier instance there is a 
vulture by the name of Jatayu, who tries to prevent the abduction of Sita 
from her forest hermitage and gives up his life in that process. Jatayu’s 
brother, an old vulture by the name of Sampathi, tells Hanuman about the 
location of Lanka, so that Hanuman could search for Sita and find her. 
From these instances we see that the support Rama gains is not simply for 
the recovery of Sita but also for the restoration of balance and harmony in 
the universe. When Ravana is killed, these two goals are accomplished. 
Rama asserts his personal and family honor; he also fulfills the purpose of 
his divine incarnation by restoring cosmic harmony and balance. 


Rama as Ideal Man 


Let us now look into the characterization of Rama, and examine his con- 
duct and exemplary nature. Rama is the ideal man in the story, and his ideal 
nature is shown by the different roles that he plays in the family and in 
society as a son, husband, friend, and as a king. He also has a minor role 
as a brother in the epic. First let us look at his role as the ideal son. This 
role is characterized by Rama’s strict observance of filial piety in obeying 
the commands of his parents and respecting their wishes. Heeding the com- 
mands of his stepmother Kaikeyi, Rama is ready to go into exile. He tells 
Kaikeyi that if it is her wish that he should go into exile he would do so; 
she need not consult his father. Dasaratha in this regard: “Assuredly, O 
Kaikeyi, thou regardest me to be without virtue, since thou has deemed it 
necessary to consult the king in this matter, thou being in authority over 
me, one word from thee would have sufficed” (Ayodhya kanda, 19f.). He 
shows respect for his stepmother in attempting to explain away her conduct 
in terms of destiny by calling Kaikeyi an instrument in the hands of destiny: 
Iv is destiny one'should recognize in my banishment. ... How should Kaikeyi 


wish to inflict pain on me, were it not inspired by destiny? I am convinced 
that the cruel words she uttered to prevent my being enthroned and to exact 
my banishment were due to destiny and nothing else. How otherwise could 
a princess of so noble a nature and so virtuous ill-treat me like a common > 
shrew in the presence of her consort? 2 
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For Rama, the commands of parents are binding upon children even if 
these commands were given at some moment of anger. Rama gives this 
response to Laksmana when he argues that Dasaratha has lost his sense of 
balance and reasoning because of old age and that his words at this stage of 
life need not be obeyed. The words of a teacher and father are binding, 
whatever be the circumstances, Rama tells Laksmana (Ayodhya kanda, 21). 
In another context, Rama points out that loyalty to one’s promise is the 
essence of all virtues and that one is bound by whatever promises he has 
made, even though the person to whom he has made the promise may not 
be alive anymore. Though Dasaratha dies, Rama’s commitment to his exile 
does not change. As a son, he is under an obligation to fulfill the promises 
he has made to his father. Therefore, filial piety for Rama consists in total 
and unconditional obedience. 

While Rama, by accepting his banishment without a question, presents a 
picture of a most obedient son, his brothers, Laksmana and Bharata, show 
youthful anger and a spirit of rebellion against their parents. Laksmana is 
highly critical of his father Dasaratha; he feels Dasaratha is no longer fit as 
a king since now he rules by his passions rather than by reason and wisdom. 
Dasaratha has no right to hand over the reign of the kingdom to Kaikeyi, 
Laksmana tells Rama, because the kingdom is the birthright of Rama, the 
eldest son of Dasaratha. Laksmana even offers to kill Dasaratha and place 
Rama on the throne (Ayodhya kanda, 21). Bharata, likewise, does not always 
treat his mother with the respect due to a parent. He condemns Kaikeyi in 
very strong language when he learns that she plotted to send Rama away 
in exile so that he (Bharata) could be crowned as the king of Kosala. Bharata 
tells his brother Satrughna in language not fit for any son, “I would myself 
have put the wicked Kaikeyi to death for her heinous conduct, did I not fear 
that the virtuous Rama would reproach me for the death of my mother” 

Thus, the epic seems to highlight the ideal behavior of Rama as a son 
against the backdrop of the somewhat less virtuous characterization of his 
brothers in the same role. One wonders whether they are indeed his alter 
ego who take the burden of giving expression to fallible human responses 
and emotions arising out of the child-parent relationship. They seem to free 
Rama for a fuller, model presentation as a son whose words and actions are 
clearly based on the virtue of filial piety. After all, the four sons of Dasaratha 
are manifestations of one and the same Visnu. 

Interestingly enough, the Ramayana also presents a situation where the 
commands of the father and mother are at odds with each other. When 
Rama takes the news of his banishment to his mother Kausalya, she is 
stunned and orders Rama not to leave Ayodhya. She also reminds Rama that 
her words as his mother are as binding as the words of his father exiling 
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him for thirteen years. She even cites the example of the sage Kasyapa who 
gained heaven by “obeying his mother and living at home while undergoing 
excellent penance . . ” (Ayodhya kanda, 25). To these statements of Kausalya, 
Rama responds by simply reaffirming his determination to leave Ayodhya, 
“since he cannot disregard the commands of his father?” 

There are possibly two ways in which we could understand the position 
that Rama takes here. Though we find him saying that he who receives a 
command from his father or mother cannot disregard it (Ayodhya kanda, 
21), when their wishes are in conflict, he chooses to abide by the words of 
his father, rather than those of his mother. From one perspective, the words 
of one’s father are more binding for a son than the words of a mother. The 
other way to understand Rama’s decision here would be to stress the point 
that the commands he received from his father preceded those of his 
mother. Since he has already promised his father that he would go away in 
exile—and loyalty to one’s word is the essence of all virtues—he is unable 
to fulfill the wishes of his mother. 

This situation is “doubly advantageous” from an ethical point of view. 
Here Rama is able to uphold both filial piety (though partially!) and the 
virtue of loyalty to one’s words. Had he chosen to follow his mother, he 
would have broken his promises to his father and fulfilled his filial piety 
only partially, that is, on the mother’s side. In this situation Rama as an ideal 
son chose to fulfill two important moral codes rather than fulfilling the con- 
ditions of only one. Unfortunately, Ramayana does not provide us a clear- 
cut means for the resolution of the conflict situation within the sphere of 
filial piety. 

Related to the theme of filial piety, Rama’s words and actions show a clear 
concern for “family honor” This concern comes out dramatically when 
Rama kills Ravana and then meets Sita face to face. He tells Sita that all his 
actions leading to her rescue from Ravana should not be understood as done 
exclusively for her sake: 


What a man should do in order to wipe out an insult, I have done by slaying 
Ravana for I guard mine honor jealously, . . . I was careful to wipe out the 
affront paid to me completely and to avenge the insult offered to my 


illustrious house. (Yuddha kanda, 117) 


He refuses at first to have Sita back with him in her rightful place as his 
wife, saying that no man of honor would “permit himself to take back a 
woman who has dwelt in the house of another” and “how can Ireclaim you, 
I who boast of belonging to an illustrious house” Here Rama seems to 
express two major concerns: first, that the abduction of Sita is an affront 
to the honor of his royal family; second, that it is an affront to his role as 
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a husband, whose duty, first and foremost, is to protect his wife. However 
there is a third factor which is very present in Rama's search for Sialand 
his eventual recovery of her: this is Rama's love for Sita. The epic provides 
us with a considerable description of Rama's pain and suffering at the abduc- 
tion of Sita and his longing to be reunited with her. 

Behaving “heroically” Rama suppresses this fact when he meets Sita and 
claims that his actions against Ravana are motivated primarily by concerns 
for personal and family honor. Rama's action here could be understood as 
a reflection of Indian culture, where larger and wider family concerns often 
claim a priority over one’s personal relationship, as in the case of a husband 
with his wife. From a man’s perspective, his affection and love of his wife 
ought to be subordinated to the interests of the family as a whole. His 
familial responsibilities, which include care of his parents and responsibil- 
ities toward brothers and sisters sometimes claim priority over his relation- 
ship with his wife—though one should not overstate the case. 

In this role as husband, Rama is, by and large, portrayed as “ideal” In terms 
of his personal relationship wth his wife, he is caring and concerned about 
her welfare. It is out of concern for Sita’s welfare that Rama tells her to stay 
in Ayodhya during the time of his exile. He points out the dangers of life 
in the forest: 


I speak in your own interest; I do not know of any who is happy in the 
forest. . . . Fearful roaring from lions inhabiting the caverns, mingled with the 
thunder of cataracts, may be heard and render the forest a source of danger. 
Wild beasts wander at will in these solitudes, and beholding man, attack him 
with fury, © Sita; therefore life in the forest is full of dangers. (Ayodhya 
kanda, 28) 


However, when he finds Sita very firm in her decision to accompany him 
to the forest, he agrees to take her. 

“Though capable of protecting you in the forest” Rama tells Sita, “yet I 
did not fully know your mind in the matter and therefore declined to take 
you to share my exile” Here Rama stresses the fact that he is capable of pro- 
tecting her even in the dreadful forest. A husband should be able to protect 
his wife, and it is indeed his foremost duty. The protection that a husband 
offers is a part of caring for his wife. This duty is as integral and important 
to the role of husband as filial piety is to the role of a son. As Rama tells 
Sita when he finds her determined to follow him in exile: “Seeing that you 
are determined to remain with me...I cannot abandon you, as a son 
cannot withdraw his love from his parents” (Ayodhya kanda, 30). 

The theme of Rama as the ideal prince/king is perhaps one of the most 
powerful that we find in Ramayana. The story of the Ramayana centers on 
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life in one of the royal houses, the house of Iksvakus, and, therefore, the 
focus on the role of a prince or king is only natural. As to what the duties 
and obligations of a king are and how a king should behave, there is a long 
discourse on this in the first book of Ramayana. The context is the effort 
of Bharata to change the mind of Rama, so that he would end his exile and 
return to Ayodhya and assume the burden of kingship. Rama refuses on the 
ground that it would violate the solemn promise he had made to his father, 
and he begins to advise Bharata about how he should rule the kingdom of 
Ayodhya. Rama gives his advice in the form of a series of questions that he 
poses to Bharata: 


Has the kingdom suffered from your youthful inexperiences? Have you in 
service, for the tending of sacred fires, a brahmin who is versed in the tradi- 
tions intelligent and just? Have you overcome sleep? In the second half of the 
night do you reflect on the means to ensure success in your enterprise? Have 
you got counselors who are prudent, brave, skillful and Perspicacious? Are 
your ministers incorruptible? Are the leaders of your army brave? Do the 
men and women live happily in your kingdom? Have you as a king eschewed 
the fourteen failings: atheism, dissimulation, inattention, anger, procrastina- 
tion, lack of discrimination in companionship, gratification of senses, dis- 
regard of counsel, consultation with those who advocate what is ill advised, 
failure to carry out what has been decided, disclosure of counsel received, 
omission of sacred practice in the early morning and desire to enter into com- 
bat with all thy foes at the same time? 


Ramayana depicts the kingdom ruled by Dasaratha as a model society. In 
his kingdom everyone practiced his varnadharma (the caste duty), the men 
and women of Ayodhya were of righteous conduct and were self-controlled 
(Bala kanda, 6). The implication here is that if the king rules properly, the 
subjects will also behave properly and fulfill their duties and responsibilities. 
Hence, the primary responsibility of maintaining the proper functioning of 
society rests with the king and the royal house. A king has to maintain the 
highest standards of personal morality. He has to protect his subjects, and 
this duty requires vigilance on his part against the forces of evil and the 
forces of disruption both within his kingdom and outside it. 

The need for a king or a prince to fight against the forces of evil creates 
interesting situations when Rama goes into exile. Rama, though dressed as 
a mendicant, carries his weapons with him, unlike a mendicant, to signify 
that he is indeed a prince in exile Again, unlike a mendicant, he resorts to 
violence and kills demons not only for se 


t lf protection or the protection of 
Sita but also for the protection of the sages in the forest who are being 


harassed by them. Here Rama sees himself essentially as a prince in exile 
who has the responsibility of Protecting the life and property of his 
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subjects. The sages who welcome Rama into the Dandaka forest also remind 
him of his “royal role”: “O Raghava, we being under thy dominion, should 
be protected by you, whether living in the capital or the forest...” 

For Rama there is no apparent conflict between his role as a prince in exile 
and the ascetic life he must lead during his exile. Sita, however, finds tension 
and conflict in Rama's two roles and advises him to take the life of a mendi- 
cant seriously, by giving up his weapons and refraining from killing anyone. 
She tells Rama: “The bearing of arms and retirement to the forest, practice 
of war and the exercise of asceticism are opposed to each other; let us 
therefore honour the moral code that pertains to peace” (Avanya kanda, 
19f.). In response to Sita, Rama reaffirms his role as 2 warrior and points 
out that coming from a royal family, he cannot be deaf to the cry for help 
coming from sages at Dandaka forest: “ . . 1 promised my protection to the 
sages of Dandaka forest. ... As long as I live, therefore, I cannot violate the 
promise given to the ascetics.” 

It is also in his role as a prince in exile that Rama justifies his act of killing 
the monkey king, Vali, and crowning Vali’s younger brother, Sugriva, as his 
successor to the monkey kingdom. Rama accuses Vali of gross moral viola- 
tion and points out that Vali has flouted the moral code when he forcibly 
took away the wife of Sugriva and made her one of his queens after exiling 
Sugriva. The punishment for such moral violations, Rama points out, is 
death. “Being a warrior of an illustrious race, I am unable to brook your 
villany.... Though Bharata is the Supreme monarch, we carry out his 
behests. How can you, who has broken the law, escape punishment?” 
(Kiskinda kanda, 18). For Rama, the Kiskinda area is under the domain of 
Bharata, and, therefore, as king’s representative, he has not only the power 
but also the duty to punish the evildoers in the domain of his king. 

However, Rama fails to respond adequately to the point raised by Vali that 
after all they are monkeys and the humans have no right to interfere in their 
conflict. Furthermore, Vali appears to suggest that human standards of 
morality should not be used in judging the behavior and actions of animals. 
A monkey should be judged by the standards of “monkey dharma” and not 
by the standards of “human dharma? Vali’s contention seems to be consis- 
tent with the Wéeltanschauung of the Ramayana, which, as we have shown 
above, permits a plurality of lifestyles and moral codes and establishes the 
principle of noninterference as the source of social and universal harmony. 

It is difficult to assess Rama's conduct here, since the justification or the 
condemnation of his action partly rests upon his role as a prince in exile. 
It is possible that Rama saw the life of an ascetic to be one of material 
deprivation and physical discomfort, rather than one in which strict 
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adherence to the principles of nonviolence is required. Unlike many ascetics. 
Rama has the burden of protecting Sita even during his exile. Eunheomers 
Rama as a prince in exile and as ksatriya (warrior) wearing ascetic garments 
felt that the protection of the subject is the foremost duty of a prince/king, 
which should be fulfilled under all circumstances. ; 

In looking at Rama's role as a friend, what strikes us is his attitude of 
indulgence toward his friends. While Rama punishes Vali on the grounds 
of human morality, Rama is basically tolerant to Sugriva. Even when he gets 
angry with Sugriva for not acting on his promise to search for Sita, Rama 
complains wearily to Laksmana that this monkey “is not a civilized being? 
Instead of rushing to punish Sugriva for his inaction, he sends Laksmana 
with a warning message to get busy, reminding him of his earlier promise 
to Rama. Rama is also greatly attached to his friends, and this is shown in 
Rama’s friendship with Jatayu, a vulture, who tries to prevent Ravana from 
abducting Sita and gets killed in the process. Mourning over the death of 
Jatayu, Rama tells Laksmana: “I hold the king of birds in the same venera- 
tion as I did the illustrious and fortunate monarch Dasaratha, Laksmana, do 
thou bring fuel that I may ignite the pyre of that king of vultures who dies 
for me” (Aranya kanda, 65). He also tells Laksmana that his grief for Jatayu, 
who has died for his sake, is greater than his grief at the loss of Sita. Rama 
holds Jatayu in veneration, and he regards him as a father for whom he 
must, as a son, perform funeral rites. Jatayu is an “older friend” known to 
Dasaratha, and age undoubtedly demands respect. While “respectful love” 
characterizes Rama’s relationship with Jatayy, his friendship with Vibhisana 
shows another feature which is the very basis of long-lasting friendship— 
namely, trust. 

Vibhisana is the younger brother of Ravana, who advises the demon king 
that he should return Sita immediately and make friends with Rama. 
Ravana, being proud of his own powers, considers Vibhisana’s advice as 
unwise and beneath him as a king of valor and glory. Therefore, Ravana, 
in anger, exiles his brother, who in his turn decides to join hands with 
Rama. He goes to the shore where Rama's army is gathered and seeks 
Rama's friendship and protection. All the counselors of Rama, except 
Hanuman, the minister of Sugriva, warn Rama about the dangers involved 
in taking Ravana’s own brother into their fold as an ally. They suspect, with 
justification, of course, that Vibhisana is a spy sent by Ravana himself. 
Hanuman, however, points out the advantages of having someone who has 
been with the enemy and who could provide Rama and his army with 
important information regarding enemy strength and deployment. Hanu- 
man feels that the rift between Vibhisana and Ravana 1s genuine and 
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therefore Vibhisana should be gladly accepted as their ally. 

Rama, however, rejects all these arguments when he accepts Vibhisana as 
a friend; for Rama the primary basis of friendship is trust, and all other 
practical considerations are only secondary in importance: “I shall never 
refuse to receive one who presents himself as a friend” Rama says, “even if 
I was mistaken; no honest man could reproach me for it” (Yuddha kanda, 
18,18f.). A friend should be accepted as a friend without any reservations 
and the question as to what he could do to benefit one materially should 
be of no consequence. Such a welcome with open hands, Rama points out, 
is also consistent with his status as a prince. He tells Sugriva: “Any being 
who has sought refuge with me, saying—‘I am thine? is assured of my 
protection. I swear it. Bring this stranger to me, O monkey, whether he be 
Vibhisana or Ravana himself” It is one of the prime duties of ksatriya to 
offer protection unreservedly to one who seeks it. 

Rama in his role as brother in Ramayana can also be seen in many respects 
as an “ideal brother” He is concerned with the welfare of his brothers, and 
as their eldest he is kind to them. The story, however, does not elaborate 
very much on this role, and what we have are only fragments of descrip- 
tions scattered here and there. Rama shows no bitterness when Kaikeyi 
informs him that his brother will rule Ayodhya in his place. He tells Sita 
later that Bharata and Satrughna are as dear to him as his life breaths 
(Ayodhya kanda, 26). When Bharata comes in search of him in the Dandaka 
forest he quells the suspicions of Laksmana regarding any ulterior motives 
by reminding him that Bharata is as dear to him as his own life: “Hearing 
of my exile and that I was wearing matted locks and antelope skin... in 
his devotion to me and the distress that troubles his mind, Bharata has come 
to see me; his arrival has no other purpose” (Ayodhya kanda, 97). 

While this is Rama’s “ideal perception” of Bharata, Ramayana also gives 
us some indication that Rama was not always as comfortable with Bharata 
as he was with his other brother, Laksmana. While Laksmana calls Bharata 
wretched, perverse, and proud (Ayodhya kanda, 31), Rama refrains from 
using such harsh expressions concerning Bharata. Yet he does not always 
seem to hold Bharata in high esteem. This aloofness is apparent in the advice 


Rama gives to Sita as to how she should conduct herself in Ayodhya during 
his absence: 


Do not speak in praise of me in Bharata’s presence, he advises Sita; in times 
of prosperity men do not suffer the praise of thei. 


1 e r rivals gladly, therefore do 
not extol my virtues before him. Have a care never even to utter‘ my name 
so that it may prove possible for you to live in Peace with him. (Ayodhya 
kanda, 27) eae ; 
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In another place Rama expresses his own fear that Bharata may not treat his 
mother, Kausalya, properly during his absence. He tells Laksmana before 
leaving for exile: “Kaikeyi, having obtained the kingdom, will not bring 
happiness to her companions. She will not regard the needs of Kausalya and 
Sumitra, nor will Bharata when he has ascended the throne and is subject 
to Kaikeyi’s jurisdiction” (Ayodhya kanda, 31). 

It is interesting to see that in spite of these secret misgivings of Rama 
about Bharata, Bharata seems to emerge as a better character than Rama in 
his role as a brother. Although his mother offers the throne of Ayodhya, 
Bharata refuses to accept it. This action of Kaikeyi enrages Bharata instead 
of pleasing him, and he accuses her of having brought disgrace to him 
personally and to the family (Ayodhya kanda, 74). Bharata strongly 
condemns the action of his mother since he feels that what she has done 
is contrary to the long-established tradition of royal succession: 


Amongst the princes it is always the eldest who is crowned; this is the 
established law of royalty and especially with Iksvakus. Today thou has set 
those strict observers of law at naught, they who are distinguished by their 
ancestral practices and noble traditions. (Ayodhya kanda, 73) 


Again Bharata tells Kaikeyi that he has no ambition for the throne and 
that the burden of the throne, if placed on him, is too heavy for him to 
carry: “How could a calf sustain the weight borne by a bull?” he asks 
Kaikeyi (Ayodhya kanda, 73). “Dost thou not know that the chief support 
of our family is Rama, the eldest son, the equal of his father, born of 
Kausalya . . . ?” (Ayodhya kanda, 74). Bharata treats his eldest brother rever- 
entially and as equal to his father, Dasaratha, and the absence of Rama from 
Ayodhya at a critical time when Dasaratha is dead is a situation of despera- 
tion rather than of rejoicing. He feels strongly that Rama does not deserve 
banishment, since a prince could be banished only for serious moral 
violations. 


What reason didst thou advance for sending away that illustrious hero, master 
of himself, who was always a stranger to suffering, into exile, wearing robes 
of bark? I deem thou wert unaware of my devotion to Raghava Rama, and 
therefore, desiring the kingdom, thou didst let loose this calamity. (Ayodhya 
kanda, 73) 


Bharata’s determination to bring Rama back and crown him as the king 
and take upon himself the period of exile in exchange is a very clear indica- 
tion of his greatness and nobility. While Rama seems to have some doubts 
about the nobility of Bharata, Bharata has nothing but devotion and pro- 
found admiration for his brother Rama. Possibly he is, even more than 
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Rama, a model for brotherliness. Guha, the king of Nisada, whom Bharata 
meets while searching for his brother Rama in the Dandaka forest seems to 
express this perception of Bharata, when he says: 


What a great man you are! I shall not meet your equal on earth, Without any 
effort on your part you got a great kingdom you could take with all honour. 
Nobody will blame you if you did it and yet you renounce it in pursuit of 
what you consider it to be great duty. You are so great that I cannot see your 


equal anywhere. (Ayodhya kanda, 85) 


Sita as the Ideal Woman 


Having emphasized the model image of Rama, let us now turn our attention 
to some of the women characters in the Ramayana. There are three impor- 
tant women in the story: Sita, wife of Rama, Kausalya, eldest wife of 
Dasaratha, and Kaikeyi, the second wife of Dasaratha. Of these three 
characters Sita is important to us in terms of understanding the role of an 
ideal wife; Kausalya and Kaikeyi tell us something significant about the role 
of women as mothers. 

Let us first look at the description of Sita. If the role of husband is 
depicted as providing protection for his wife, the role of a wife in the 
Ramayana is presented as one of fidelity to her husband. This fidelity is seen 
in two ways: first, in service rendered by the wife to her husband, and, 
second, in total faithfulness to her husband. These two roles are emphasized 
by Rama when he advises his mother, Kausalya, against leaving her 
husband, Dasaratha, in Ayodhya and following her son to the forest: “As 
long as she lives, a woman’s God and master is her husband. Even a pious 
woman given over to fasting and spiritual practices . . . is treading on an evil 
path if she be not attentive to her lord” (Ayodhya kanda, 25). It is the same 
argument that Sita advances in her attempt to convince Rama to take her 
with him on his exile: 


For a woman it is not her father, son, nor her mother, friends, nor her own 
self, but the husband, who in this world and the next is ever her sole means 
of salvation. . . . In truth whether it be in palaces, in chariots, or in heaven, 
wherever the shadow of the feet of her consort falls, it must be followed. 
(Ayodhya kanda, 27) 


Though Rama commands her to stay in Ayodhya out of concern for the hard- 
ship she is likely to face in the forest, she feels it is her prime duty as a wife 
to follow him and share his hardship and suffering. Sita tells Rama that she 
should be permitted to accompany him and serve him wherever he goes. 
The loyalty of the wife is also demonstrated by Sita’s faithfulness to Rama 
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during the time of her forced confinement by Ravana. When Rama frees her 
after killing Ravana, he raises the question about her integrity and character 
at the time of captivity. “A suspicion has arisen with regard to your con- 
duct” Rama tells Sita, “How could Ravana, beholding your ravishing and 
celestial beauty, have respected your person during the time you lived in his 
abode?” (Yuddha kanda, 117f.). 

To this Sita, wiping her tears and in gentle and faltering voice, responds, 
“That which is under my control, my heart, has remained faithful to you; 
my body was at the mercy of another; not being mistress of the situation, 
what could I do?” 

Certainly Hanuman would have attested to her faithfulness, if he was 
called upon to do so, since he saw her in captivity when he came to Lanka 
in search of her. In the story, however, her faithfulness is attested to by the 
god of fire, when Sita appeals to him to testify to her purity. “Neither by 
word, feeling or glance has thy lovely consort shown herself unworthy of 
thy noble qualities” says the god of fire to Rama, “Maithili [Sita] never gave 
place in her heart to a single thought for the titan [Ravana] and was solely 
absorbed in you” (Yuddha kanda, 120). 

Sita’s loyalty to Rama is based on love. Even in captivity Sita is totally 
absorbed in the thought of Rama. It is this absorption that enabled her to 
overcome the pain of her physical separation from her husband. Unlike a 
husband's love for his wife, which is restricted by considerations of personal 
and family honor and by family loyalty, the wife's love for her husband 
apparently has no such limiting factors. He is indeed her sole refuge and 
“means of salvation” 

Interestingly enough, as we turn to the consideration of a woman's role 
as mother, we find certain limiting conditions emerging in a woman's 
expression of love for her husband. In Ramayana, Sita’s role is primarily 
that of a wife. The Ramayana does not tell us much about her role as 
daughter of King Janaka, nor as a mother. In order to study the role and 
responsibilities of a mother we should look into the characters of Kaikeyi 
and Kausalya. Kaikeyi does not shine well in the role of the wife of Dasa- 
ratha. Kausalya describes her as a venomous serpent (Ayodhya kanda, 43); 
even Dasaratha feels disenchanted with this young and beautiful wife of his 
after she demands two boons, and he disowns her after Rama goes into exile. 

However, if we look at Kaikeyi in the role of a mother, she emerges in 
a somewhat better light. It is not difficult to see that Kaikeyi’s demand that 
Rama should be exiled comes out of her apprehension for the welfare of 
her son, Bharata. Though Bharata himself does not see dangers to his life 
at the hands of Rama, Kaikeyi, influenced by the clever arguments of Man- 
thara, the maidservant, comes to see dangers for Bharata in the coronation 
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of Rama. In the Manthara-Kaikeyi episode we see a process of change from 
a Kaikeyi who feels delighted at the news of Rama's oncoming coronation 
to a Kaikeyi who perceives a threat to her son's life in Rama's coronation. 

Let us now look at some of the arguments advanced by Manthara to 
understand the change in Kaikeyi’s feelings. The first argument advanced by 
Manthara stresses the possibility that with the coronation of Rama, 
Kausalya, Rama's mother, would become more influential in the court of 
Dasaratha than Kaikeyi herself. Manthara cautions: 


O illustrious princess, thy destruction is at hand; King Dasaratha is about to 
proclaim Rama regent of the kingdom! I am plunged into a bottomless pit 
of fear, I am overwhelmed with grief, I am as if consumed by fire on thy 
account and have hastened to seek thee out. (Ayodhya kanda, 7) 


Playing on the rivalry between Kaikeyi and Kausalya, Manthara complains 
that Dasaratha has proved himself to be cunning in declaring Rama to be 
his successor: “While with thee, he [Dasaratha] overwhelms thee with 
caresses, but to-day he is manifesting his real concern for Kausalya” (Ayodhya 
kanda, 7). Kaikeyi at this point refuses to be moved by the arguments of 
Manthara and declares her happiness at the coronation of Rama: “I see no 
difference between Rama and Bharata, I rejoice that Rama should become 
the regent of the empire” 

Not able to change the mind of Kaikeyi on the ground of her rivalry with 
Kausalya, Manthara begins to argue that the coronation of Rama would 
have serious consequences for the safety of Bharata. She identifies Rama as 
Bharata’s enemy and points out that Rama would see Bharata as a direct 
threat to his power and position and therefore, “ascending the throne 
without hindrance, Rama will either banish Bharata or have him put to 
death” (Ayodhya kanda, 8). 

Then Manthara reminds Kaikeyi that as a mother it is her duty to protect 
Bharata from the oppression of Rama. Manthara also shows Kaikeyi that 
she has the means to do so. “Demand the two boons that Dasaratha has 
given to you,’ Manthara tells Kaikeyi. “Exile Rama and crown Bharata as 
the king of Ayodhya” 

It is because of this appeal to her motherly instinct and motherly respon- 
sibilities that Kaikeyi fails in her duties as a wife, and undoubtedly she holds 
the responsibility for the untimely death of her husband, Dasaratha. Dasa- 
ratha dies heartbroken at the departure of his beloved son Rama, who has 
been exiled by the demands of Kaikeyi. Still firm in her role as a mother 
she tells Bharata, who returns to Ayodhya after Rama's departure and the 
subsequent death of Dasaratha: 
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I is I, my son, learning that he [Rama] was to be enthroned, who demanded 
the crown for thee and the exile of Rama from thy sire.... This very day, 
O my virtuous son, take possession of the crown; I have done all these things 


for thy sake. (Ayodhya kanda, 72) 


In the Ramayana, we find that mothers are generally very attached to 
their sons. While Kaikeyi’s love for her son forces her to demand the boons 
from Dasaratha exiling Rama, it is the love of Rama that makes Kausalya, 


* mother of Rama, declare that she would follow her son into exile. In both 


instances we find that considerations of their wifely duties have been over- 
ridden. It appears that the role of mother would create conflict with the role 
of wife. Interestingly enough, as soon as a wife assumes the role of a mother, 
her loyalties tend to shift from her husband to her children. In the cases of 
Kaikeyi and Kausalya, the conflict is resolved in favor of their sons. Only 
with great difficulty does Rama succeed in changing the mind of his mother, 
who finally agrees to stay in Ayodhya and serve her husband Dasaratha in 
his old age. Ramayana does not give us a clear-cut solution to the conflict 
in these two roles of women. The reason is that the ideal woman in this 
story, Sita, plays only one role—that of a wife. Had she also played the role 
of mother and responded in “tensional situations” such as those faced by 
Kausalya and Kaikeyi, an “ideal solution” may have been posited. 


Dharma-—Ideal Life 


Having surveyed some of the important characters of the story, let us sum- 
marize our findings about the religious life portrayed in the Ramayana. The 
notion of dharma is central. Dharma, coming from the root word meaning 
“to sustain” has wide ranges of application in the Ramayana. In the mythical 
universe peopled by the gods, demons, humans, animals, and forces of 
nature, it means cosmic harmony sustained through the observance of the 
principle of noninterference by all the inhabitants of the universe. Within 
each realm, dharma stands for the sustaining principle of social harmony: 
proper behavior determined by the intrinsic nature of inhabitants them- 
selves. The Ramayana teaches the proper action of a man through its hero, 
Rama, who plays the roles of ideal son, husband, king, and friend in the 
epic. Sita tells us about the ideal wife, while Bharata, more than Rama, 
exemplifies the role of an ideal brother. We discern the possible roles of a 
mother by looking at the characters of Kausalya and Kaikeyi. 

The conflict between Ravana and Rama is a confrontation between forces 
that create cosmic and social disharmony and forces that maintain cosmic 
and social harmony. Cosmic harmony is maintained by the gods, who 
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assume a superior status as guardians of a universe comprised of demons, 
humans, animals, and forces of nature. While cosmic harmony is established 
by the gods, social harmony is maintained by kings, who rule in exemplary 
fashion and maintain conditions necessary for the fulfillment of duties and 
obligations by their subjects. Ravana’s actions have first undermined the 
status of the gods; instead of being the guardians and guarantors of cosmic 
harmony, the gods have become helpless victims of Ravana’s tyranny. 
Second, Ravana has acted in such a way that life among humans has also 
been affected; even nature appears to have been terrorized by Ravana. The 
struggle of Rama against Ravana under these circumstances becomes a 
cosmic struggle where every kind of life affected by the tyrannical actions 
of Ravana comes forth to help Rama. The god Visnu manifests himself per- 
sonally as Rama, and monkeys, vultures, etc., join in the struggle. It is 
through the success of Rama’s mission that cosmic harmony is reestablished 
and the inhabitants of the world return to their dharmic obligations in their 
own territory. 

It should be pointed out in conclusion that in spite of the Ramayana’s 
advocacy of a pluralistic world with diverse, but appropriate, codes of moral 
behavior for the different inhabitants of the world, the Ramayana also 
holds that human morality is superior to that of demons and animals. One 
explanation for the superiority of a monkey like Hanuman is that he is able 
to meet the standards of human dharma. For instance, Rima comments on 
the wisdom of Hanuman after their first meeting at Kiskinda forest: “Only 
one versed in Rg Veda, one who is conversant with Yajur and Samaveda 
would speak thus. He has studied grammar thoroughly; though he has 
spoken at length, it has been void of error” (Kiskinda kanda, 3). Hanuman 
is not simply glorified for his physical strength, which he is supposed to 
have gained as the son of the god of wind, but also for his profound wisdom 
and faultless behavior. The Ramayana tells us that even among the raksasa(s) 
there are superior ones, like Vibhisana, the brother of Ravana, who adhere 
to a higher standard of morality. Though Ravana has physical powers far 
excelling that of human beings, he is not considered a superior being in the 
epic, but a villain who exercises his power without proper moral control. 
But Vibhisana is described even by Surpanakha, his own sister, as “virtuous” 
and hence a “stranger” to the raksasa way of life! (Aranya kanda, 17). 

In this way, the outstanding or exceptional nature of a few animals and 
demons is attributed to the ability of these select beings to rise above their 
own standards of morality and conform to a universal dharma, which is 
indeed human dharma, Human dharma is a model to be followed even by 
nonhumans. There is some kind of expectation in the Ramayana that at 
least the rulers among the demons and animals should conform to this 
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“higher standard of morality” For instance Jatayu, the vulture king, reminds 
Ravana, who is about to abduct Sita, that it is indeed the duty of a king to 
protect women: “A noble person will ever eschew that which may bring 
reproach to him and protects another's wife as if she were his own” (Aranya 
kanda, 50). 

Similarly in the encounter between Rama and Vali we find Rima impos- 
ing human standards of morality and judging Vali in the light of it, ignoring 
Vali’s claim that his conduct as a monkey has to be judged only in terms 
of monkey-dharma. Likewise, when Laksmana rebukes Sugriva by saying 
that for one who is guilty of ingratitude no expiation is possible (Kiskinda 
kanda, 34), he is using human standards of morality to judge Sugriva, in 
spite of Tara’s plea that Sugriva is, after all, a monkey (Kiskinda kanda, 33). 
These examples could be seen as situations where a pluralistic view of 
morality conflicts with one based on the notion of a universal dharma. The 
difficulty one experiences in passing a final judgment on the conduct of 
Rama, especially with Vali, is due to these two differing views of moral 
behavior in the Ramayana. 

Probably the way that the Ramayana resolves the tension between a 
pluralistic view of moral behavior and the idea of a universal morality could 
be stated as follows: while cosmic and social harmony are achieved by each 
group of inhabitants functioning within its own realm, such harmony can 
be sustained only by exceptional leadership in each group. The exceptional 
quality stems from the ability of the leaders to conform not only to their 
group dharma but also to the demands of universal dharma. Rule by such 
“enlightened, exceptional leaders” alone guarantees social and cosmic 
harmony. Such leaders would respect the territorial rights of other groups 
in the world and would not violate others’ borders. 

This emphasis on leadership seems only natural in the setting of the 
Ramayana, since the story is not about common people but about a royal 
family in India. In some sense, conformity to a universal code is expected 
only of the leaders of various groups in the Ramayana. While a common 
monkey could behave in a “monkey fashion” following “monkey-dharma” 
the leader of the monkeys has to conform to a higher standard of morality. 
Again, while a common raksasa (demon) could follow the “raksasa way of 
life” the leader among the 7aksasa(s) has to conform to the standards of a 
higher code of moral behavior. The story of Rama is thus a story where un- 
wise rulers are unseated and wise persons are placed on the throne. If Rama 
rules the human world, Vibhisana rules the raksasa (demon) kingdom; and 
Sugriva, guided by the wise Hanuman, rules the monkey kingdom. Thus, 
these “superior beings” are a source of order. Their presence promoted by 
the intervention of the incarnate Lord creates a world where “dharma is 
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restored and adharma is destroyed.’ A glimpse of this world emerges as the 
final picture of the Ramayana. 


Bibliography 
Sources 


Dutt, M. N. The Ramayana. Translated into English prose from the original Sanskrit 
of Valmiki. 3 vols. Calcutta, 1892-94. 

Griffith, R. T. H. The Ramayana of Valmiki. Benaras, 1915. 

Khan, Benjamin. The Concept of Dharma in Valmiki Ramayana. Delhi, 1965. 

Sen, M. L. The Ramayana. Translated from the original of Valmiki. A modernized 
version in English prose. 3 vols. Calcutta, 1927. 


Studies 


Raghavan, V., ed. The Ramayana Tradition in Asia. Delhi, 1980. 
Sastri, K. S. Ramaswami. Studies in Ramayana. Baroda, 1944. 
Sastri, V. S. S. Lectures on Ramayana. Reprint, Madras, 1952. 
Vaidya, C. V. The Riddle of Ramayana. Rev. ed. Delhi, 1972. 


Wurm, Alois. Character Portrayals in the Ramayana of Valmiki, A Systematic Presenta- 


tion, Delhi, 1976. 





j 
i 


7 








Dharma as the Goal: 
The Mahabharata 


ARUN KuMAR MOOKERJEE 


HE MAHABHARATA Is A jayagrantha, as is said in the mangalacarana 
(salutation to God before undertaking any task) as well as in the 
Adi Parva (Adi 75.20). Jaya is a technical term for the whole of the 
eighteen Purana(s), Ramayana, Visnudharmasastra(s), Sivadhar- 
masastra(s), and the Mahabharata (the “fifth Veda”) composed by Vedavyasa 
Krsnadvaipayana. Vaisampayana, a disciple of Vedavyasa, recited the one 
hundred thousand verses of the Mahabharata at Taksasila (now Taxila in 
Rawalpindi district, Pakistan) in the presence of King Janmejaya, great 
grandson of Arjuna. Without the episodic and didactic diversions, the story 
of the Mahabharata extends to twenty-four thousand verses. A shortened 
form comprising one hundred and fifty verses was also written (Adi 160.63- 
65). Sauti Ugragrava, a bard by profession, retold it in Naimisaranya (now 
Nimsar in Sitapur district of Uttar Pradesh) before the ascetics there who 
wanted to hear this “great history and great sastra” in one book (Adi 
117-21). Vedavyasa says that the Mahabharata “principally” records the rise 
of the Kuru dynasty, Gandhari’s righteousness, Vidura’s wisdom, and 
Kunti's patience, Krsna's glory, the Pandava(s)’ adherence to Truth, and 
Duryodhana and his companions’ ill treatment toward them (Adi 1.61-62). 
It was composed around an epic war that destroyed the Kuru dynasty. 
The Kuru dynasty was so named after King Kuru. In the Rg Veda the 
dynasty was known as Puru, also Bharata. As is said in the Adi Parva, chap. 
90, King Kuru was the thirty-eighth and King Vicitravirya the forty-sixth 
in the line of descent from Narayana. Pandu and Dhrtarastra were legally 
sons of King Vicitravirya, although the sage Vedavyasa actually fathered 
them. Vidura was another son of Vedavyasa, though not by a queen of King 
Vicitravirya. Pandu had five sons: Yudhisthira, Bhima, and Arjuna, by 
Queen Kunti, and Nakula and Sahadeva by Queen Madri. They again were 
not actually fathered by the king. The custom of the time allowed that such 
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sons be counted as legal heirs, of course, with the consent of the wife. 
Bhisma was the elder brother of King Vicitravirya, who abdicated the 
throne in favor of his younger brother and took a vow not to marry, even 
though to marry and set up a household was regarded as a matter of dharma. 
He did this for the sake of his father, King Santanu. The king was infatuated 
with Satyavati, an exquisitely beautiful girl belonging to the Dasa race. Her 
father was willing to give her in marriage to the king on condition that her 
son would be the king and the descendants inherit the throne. King Santanu 
did not agree to this, but Bhisma agreed and brought the marriage about. 
Even today Hindus perform tarpana (the religious rite in which water is 
offered to ancestor) to this wise man. Hindus believe that the forefathers 
expect this gift of water from their sons. Not to offer this ritual water is to 
commit the sin of pratyavaya; that is to say, the ritual performance is a 
matter of simple duty which earns no merit for the performer while negli- 
gence brings punishment. The younger son Pandu became king after the 
death of King Vicitravirya, because Dhrtarastra was blind. (There was an 
injunction that a king must not have any physical deformity.) Dhrtarastra 
had a hundred sons by Princess Gandhari, Duryodhana being the eldest of 
them. 

The feud that led ultimately to the great war arose over the question of 
succession to the throne. It was legally due to Yudhisthira, the eldest son 
of King Pandu, who was also the oldest of all the Kaurava brothers. Dur- 
yodhana tried to eliminate his rivals in the meanest possible ways but did 
not succeed. Once they were sent to live in a beautiful house at Varanavata, 
which was made of highly flammable material. Forewarned by Vidura of 
Duryodhana’s intention to set the house ablaze, they escaped by a secret 
tunnel and lived for some time hiding in the forests. They managed to reach 
Pancala, the powerful kingdom lying between the Ganges and the Yamuna, 
and here the svayamvara-sabha (assembly of suitors called for the bride to 
choose her groom) of Princess Draupadi was taking place. The Pandava(s) 
were given the wedding garland by her. This news reached Hastnapura. 
Persuaded by Vidura, Dhrtarastra brought them back and gave them 
Khandavaprastha as a share of the kingdom. The Pandava(s) established 
their royal seat at Indraprastha (now part of Delhi). King Yudhistira 
performed the rajasitya sacrifice with great pomp and splendor and brought 
under his sovereignty many kings including the powerful king Jarasandha 
of Magadha (which is today Patna in Bihar). The king was killed in a duel 
with Bhimasena and his son Sahadeva was put on the throne. 

But the spectacular rise of the Pandava(s) under the benign rule of the 
pious and dutiful Yudhisthira only attracted jealousy and enmity from 
Duryodhana and his friends. Dhrtarastra was persuaded with little difficulty 
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to invite Yudhisthira to a game of dice with high stakes. It was a custom 
of the time that one could not refuse such an invitation; rather, as in other 
traditions one could not refuse a challenge in a duel. Sakuni, the Gandhara 
prince and brother of Gandhari, played for Duryodhana. He was a trickster 
at this game. Moreover, the bet was a very strange one. Yudhisthira lost his 
kingdom and the freedom of his brothers and Draupadi. “ 

The insult meted out publicly to the queen of the Pandava(s) by Dur- 
yodhana, Duhéasana and Karna in the court of Hastinapura was never 
forgotten by the Pandava(s). Bhimasena took a vow of revenge that he 
would kill and drink the blood of Duhéasana and smash the thigh of 
Duryodhana with his mace in battle. However, thanks to Vidura’s advice, 
Dhrtarastra sent the Pandava(s) back with honor to their kingdom, to the 
utter dismay and anger of Duryodhana and his friends. Along with Sakuni 
and Karna Duryodhana again persuaded Dhrtarastra to invite Yudhisthira 
to a game of dice, in spite of Gandhari's strong disapproval. Pious Gandhari 
never concealed her displeasure about Karna and Sakuni and said after the 
war, and even before, that Duryodhana, Duhsiasana, Sakuni, and Karna were 
all responsible for the destruction of the Kuru dynasty. The devoted wife 
did not even spare the blind king Dhrtarastra for his affection for an unde- 
serving son, an infatuation that prevailed against his sense of truth and 
justice. Drona, the Brahmin warrior and teacher of the princes of the Kuru 
house (in the art and science of war and weapons); Bhisma; Asvatthama, the 
son of Drona; Vikarna, the man of piety among Duryodhana’s brothers; 
Somadatta, the Kaurava king of Bahlik (probably the country between the 
Ravi and the Sutlej); Bhurisrava, the son of Somadatta, and many others 
urged upon the blind prince not to accede to Duryodhana’s pleadings. No 
heed was paid to these great heroes who were destined to die at the hands 
of the Pandava(s) at Kuruksetra. 

Responding to the invitation, Yudhisthira came again to the court of 
Hastinapura. Again the trickster defeated the honest man. By the terms of 
the stake, the Pandava(s) were sent in exile to the forest for twelve years plus 
one year of living incognito. (If detected during the thirteenth year another 
twelve years of forest life would follow.) Khandavaprastha was thus mis- 
appropriated by Duryodhana to the kingdom of Hastinapura. 

The Vana Parva, depicting the life of exile in the forests, is rich in episodic 
and didactic material. It is the lengthiest part after the Santi Parva. Toward 
the end of the twelfth year of life in the forest the god of dharma (the god 
who dispenses justice in accordance with dharma) in the guise of a yaksa 
(demigod) came to test Yudhisthira’s steadfastness in the path of dharma, His 
wise answers to a number of tricky questions pleased the god. To one of 
these questions Yudhisthira replied that the best way the common man 
should follow is that of the pious and honest, because it is difficult to decide 
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an issue by appeal to the great Vedas, to so many canonical books 
(smrtisastra), and the differing opinions of sage-scholars (muni). To another 
he replied that one’s mother is greater than the earth and one’s father was 
higher than the sky. The last question concerned who could be considered 
the wealthiest man? Yudhisthira replied: The one who can get above per. 
sonal likes and dislikes, who remains unperturbed in pleasure and pain, is 
not disturbed by thoughts of past sufferings and apprehensions about the 
future. 

At the end of the thirteenth year the Pandava(s) returned to claim the 
throne. In the meantime they found another strong ally in the king of 
Matsya (in Rajasthan, probably the Jaipur of today) with whom they had 
lived incognito in the thirteenth year of exile. Princess Uttara of Matsya was 
betrothed to Abhimanyu, Arjuna’s son by Subhadra and one of the great 
heroes of the epic war. The claim of the Pandava(s) was now supported by 
the strong alliance of Paficala, Matsya, and the Yadava confederacy of Bhoja- 
Vrsni-Andhaka. As war seemed more and more imminent Krsna was sent 
to Hastinapura by Yudhisthira for a last effort to keep the peace. Duryo- 
dhana paid no heed to any good counsel and even refused to concede five 
villages to the Pandava(s). He would not concede even an inch of ground 
without a war. 

So the war broke out. On the tenth day Bhisma fell wounded by Arjuna 
as he turned his back and refused to fight with prince Sikhandi of Paiicala 
before him. The prince was believed to be not a complete man. Bhisma 
remained alive on a bed of arrows for fifty-eight days before death came. 
Drona was killed in a dubious way by prince Dhrstadyumna of Paficala after 
waging a fearful battle for five days. On the seventeenth day Karna the great 
warrior fell. Yudhisthira said that after the long thirteen years he would 
enjoy a sleep. Duryodhana was then wailing for Karna like a child. King 
Salya, brother of Queen Madri, died the next day at the hands of Sahadeva. 
Sakuni also died. Wounded and exhausted, Duryodhana left the battlefield 
and went into hiding in a lake. But he was hunted out and goaded into a 
duel with Bhimasena. He fell grievously wounded with both his thighs 
broken by a mace. The same night Agvatthama raided the sleeping camp of 
the Pandava(s) along with Krpa and Krtavarma. Before dawn Duryodhana 
died satisfied that Asvatthama had avenged the death of his own father but 
also distressed by the killing of Dhrstadyumna and Draupadi’s five sons (in 
mistake for the five Pandava(s)) with the rest of the Paficala and Matsya 
warriors. The Pandava brothers, Krsna, and Satyaki, were not in the camp. 
Thus ended the eighteen-day war. 

The last rites for the dead were performed. Kunti asked Yudhisthira to do 
the rites for Karna. She revealed his identity for the first time. Karna ‘was 
the eldest son born to her before marriage and he had been abandoned to 
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conceal her shame. But he was received and brought up by a sita (literally, 
a carrier, might be carrier of tales, ive., bards, or builder and driver of 
chariots). Karna grew up as a great hero but found no place among the 
Ksatriya(s) (the class of warriors). No one except Kunti and Krsna knew his 
identity, Duryodhana made him a king and earned his friendship. Meanness 
and greatness lived side by side in Karna’s character. Just before the war 
Krsna, without the knowledge of anybody else, offered him the throne as 
the eldest Pandava. Karna refused to leave his s#ta wife and children, and 
to betray the gratitude he owed to Duryodhana. Kunti also tried and failed. 
But he vowed to his mother that her five sons would remain alive and that 
he would not fight and harm any of them except Arjuna. Karna kept his 
vow as a matter of dharma. Yudhisthira and his brothers broke down at the 
shocking revelation that they had killed their own brother. Karna was not 
only known for his valor but also for his charity, hospitality, and fidelity. 

The last rites to Bhisma waiting for his auspicious hour of death were the 
responsibility of Yudhisthira and others. Bhisma consoled grief-stricken 
Yudhisthira and gave him sermons on dharma for salvation and dharma as 
trivarga. This is the Santi Parva of Mahabharata followed by the Anusasana 
Parva. 

After a reign of thirty-six years Yudhisthira placed Pariksit, posthumous 
son of Abhimanyu, on the throne of Hastinapura. Vajra, grandson of Krsna, 
was made king at Indraprastha. Yuyutsu, the righteous son of Dhrtarastra 
by an attendant maid, was charged with the responsibility that once Bhisma 
and Dhrtarastra after him had held. Yudhisthira then asked Subhadra to 
look after both the houses of Kuru and Yadu and make them adhere to dhar- 
ma. The Yadavas had already done themselves to death. Krsna and Balarama 
left their mortal existence. All obligations fulfilled, Yudhisthira set foot on 
the journey to eternity with his brothers and Draupadi. The god of dharma 
followed the Dharmaraja to the gates of heaven in the guise of a faithful dog. 


The Significance of the Epic 


Scholars agree that the Mahabharata war did take place in the distant past. 
However, opinions differ widely over the date. In Adi Parva 2.13 it is said 
that in Samanta Pajicaka (land of five lakes, Kuruksetra) the Kuru-Pandava 
war was fought at the end of the Dvapara era and the beginning of the Kali 
era. M. M. Haridas Siddhantavagisa and C. V. Vaidya reckon from this that 
it took place in 3101 s.c. Vaidya has also pointed to the writings of Greek 
historians quoting from the work of Megasthenes on India in support of his 
contention. The European indologists, however, suggest various dates 
between 1500 s.c. and 900 B.c. There is also a difference of opinion about 
the date of the composition of the Mahabharata. Tradition says that it was 
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composed after the death of King Pariksit and before the serpent sacrifice 
at Taksasila and puts it at 3041 B.c. European scholars mostly think that an 
original composition of the fourth or fifth century B.c. later grew in bulk 
from additions by unknown writers and bards up till the early Christian era. 
Hopkins was in search of a “core Mahabharata” Winternitz and others pre. 
sented a theory that an original composition on Kuru-Paiicala war wherein 
Kauravas (meaning sons of Dhrtarastra) were the heroes, was later modified 
into the present form. They have also suggested motives for such a 
conversion. 

Even without agreeing with these ingenious theories it can be said that 
there have been interpolations by unknown writers, detectable now not so 
much by the style and language of composition as by the variations in the 
different texts available. In the critical edition published from the Bhan- 
darkar Research Institute, Poona, under the guidance of V. S. Sukthankar, 
different manuscripts available at Poona (Government Manuscript Collec- 
tion), London (Indian Office Library), Baroda (Central Library), Mysore 
(Oriental Library), Tanjore (Palace Library), Cochin (State Library), and 
many other places, were collated. Reconstructing the text has given highest 
position to Kasmir manuscripts, which mostly conform with the Southern 
Tanjore manuscripts. He also was careful to record what is common 
between the two and the Vigvabharati manuscripts. In collating different 
texts Sukthankar has pointed to the influence of Bhargava Brahmins who 
contributed to the Mahabharata by their ethical ideas. In Bengal M. M. 
Haridas Siddhantavagisa published a version of the Mahabharata by collat- 
ing Nilakantha’s text (dubbed as the vulgate edition by Sukthankar) with 
a handwritten manuscript constructing the text by his grandfather, the 
Bangabasi edition by Pandit Kalibar Vedantavagisa, the Burdwan Raj 
edition, and the Kumbhakonam edition of the Southern recension. The text 
edited by the Mahamahopadhyaya does not differ much from Sukthankar’s 
critical edition. 

Whatever has come to us by way of different texts and by way of different 
editions points to the undeniable fact that the Mahabharata is a document 
of the life and ideas of the people of India up to the turn of an epoch. 

It gives us the picture of a highly complex society compared to that of 
the Vedas and Ramédyana. Undoubtedly the Mahabharata is guided by the 
Manu Smrti (canonical laws laid down by Manu), by the common and par- 
ticular duties of the four varna(s) (Brahmin, Ksatriya, Vaisya, and Sudra) 
prescribed by it. Yet the society of the Mahabharata appears to be very 
liberal. Drona and Aévatthama were Brahmins turned Ksatriya(s). Yudhi- 
sthira tells his curse-stricken forefather Nahusa that it has become difficult 
to decide the varna because of cross-marriages. A Brahmin must be truthful, 
benevolent, forgiving, honest, amiable, strictly religious, and kind. One 
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who lacks these qualities is not a Brahmin. A Sidra having these qualities 
is a Brahmin (Adi 151.21, 25-26). Vidura was born of a Sadra mother and 
neither in marriage nor in varna was ever given the status of Brahmin or 
Ksatriya or Vaisya; and Dharmavyadha the hunter was born of Sidra 
parents and yet was engaged in his traditional profession. Yet Vidura was not 
only a most pious man, an unstained character in the gallery of characters 
in the Mahabharata, but he was held in high esteem by all—except, of course, 
Duryodhana, and was believed to be the God Dharma born as a man, on 
account of a curse given by an ascetic. And Kausika the Brahmin took 
lessons in dharma from Dharmavyadha (Vana Parva). 

Performing the duties of the station of life one belongs to by trivarga 
(dharma, artha, kama) and ultimately attaining worthiness by niskama- 
karma (duty for the sake of duty) or by sarinyasa (renunciation) man could 
attain paramagati, that is, salvation. It was by this faith and philosophy that 
the culture and society of the Mahabharata flourished. Through all the 
vicissitudes of historical events the Mahabharata carried this message of the 
good life, a life of duty as prescribed in the sacred books, and expressed a 
faith in human capability to achieve the greatest value in life. For over and 
above the differences in varna, profession, social placement, etc., it is the 
ethical being of man that stands supreme. The Mahabharata is not a tragic 
record of the futility of man’s life and purpose, a record of the holocaust of 
a fratricidal war. At the passing of the Vedic age, it liberalized the Brahmanic 
religion, disciplined life and society by laying down prescriptions in the 
form of rajadharma, that is, a king’s duties as well as the duties of acommon 
householder, moksadharma, etc. The novelty of Mahabharata is that all these 
duties of particular stations of life have not been made ends in themselves 
but subordinate to a concept of dharma. While the Vedas became the 
prerogative of the Brahmins and were thus closed to the larger section of 
the people, the Mahabharata came as the fifth Veda surpassing the Upani- 
sad(s) and four Vedas in scope and size (Adi 2.230, 234) and encompassing 
all their teachings (Adi 1.17-21). Bringing together for the people both the 
archaic and the historical material, it has given every Indian his cultural and 
historical identity. As dharmasastra it has revealed to man his duties and 
purpose in life. The epic war that it depicts may be regarded as a saga. In 
ferocity, suffering, and heroism, it was unrivaled. Only ten persons, seven 
on the Pandava side and three on the Kaurava side survived. Magnificent 
heroes fought and fell on both sides. But what made all the difference was 
neither fate nor heroism but adherence to dharma. Gandhari said before the 
war that irrespective of advantages and disadvantages the balance of dharma 
was in favor of the Pandava(s). The Mahabharata is much more than a narra- 
tion of an epic war. Throughout the ages it has taught a philosophy of life 
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and practice. It has been a source of innumerable poetic creations in al] ages, 
(Abhijriana Sakuntalam of Kalidasa is only one example). 


An Eschatological Myth or a Dharma Sastra? 


Much has been written on the Mahabharata by way of commentary by 
many Western and Indian scholars of the recent past. Much is being written 
even now. Of recent interest are the writings of cultural anthropologists like 
Georges Dumezil. Such scholars are in search of an Indo-European matrix 
of shought. They regard the tales within tales in the Mahabharata as archaic 
myths transformed into legends. It is true that the Mahabharata in its epi- 
sodic material goes beyond the Vedic ages and tells a prehistory. Searching 
these tales, scholars claim to have discovered beneath them a primitive 
eschatological myth transposed into an epic of a great battle. The Scandina- 
vian myth of the Ragnarok, and the Mahabharata battle are instances of 
what they call Indo-European parallels. Dumezil suggests that Abhimanyu’s 
death is a point in instance. It is comparable to the death of Baldur in the 
battle of Ragnardk, where the gods brought in the Doom. Abhimanyu was 
celestially the son of Soma (moon). And, of the six great warriors who killed 
him, many were divine incarnations: Brhaspati (Drona); Surya (Karna), the 
Marutas (Krtavarma), the Rudras (Krpa). Thus, Dumezil explains how both 
good and bad men could be on both sides contributing to the Doom await- 
ing spiritually distressed mankind. The epic drama is supposedly played 

around Demon, Destiny, Aryaman, and Mitra, who are transposed in one 

version of the Mahabharata into Duryodhana, Dhrtarastra, Vidura, and 

Yudhisthira, together with the ancient ideas of Renaissance or Resurrection 

after the Doom. In their study of the Mahabharata they were trying to 

locate religious symbols and analyze their meanings and relevance for an 

underlying universal structure of human thought and culture. Spirituality 

is man’s response to his own inadequacies and external evils. Against skepti- 

cism man has, through the ages, systematized his faith and commitment in 

a good, moral life here and a happy life hereafter. The ethos in man has 

looked to the hope for a new beginning whenever there was distress due to 
a fall from cherished norms of life and society. 

The search of some scholars for a Primitive eschatological myth and Indo- 
European parallels in the Mahabharata is a commendable attempt at under- 
standing this encyclopedic composition. Fortunately for us, they are not 
inspired restorers of a so-called epic nucleus nor objectors to the episodic 
matter in it. None of them has yet been struck by that too-ingenious theory 
that the present Mahabharata is really an inverted version of an original one 
in which Krsna had no role. Also they have not bothered themselves about 
such indological ingenuities as that Gandhari was deceitfully betrothed to 
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the blind prince Dhrtarastra and wore a bandage over her eyes by day and 
night to give her family and her husband a guilty feeling in retaliation; that 
Draupadi was an arrogant, opinionated, selfish, untrustworthy young 
woman and an inveterate troublemaker throughout her life; or that Krsna, 
reciter of the Bhagavadgita and God incarnate, was a Machiavellian schemer 
aiding the Pandava(s) with shrewd counsel often of dubious moral worth. 
The Mahabharata is primarily a dharmasastra collected in a historical time, 
and the eschatological myth in it is less than a secondary theme. Dharma, 
unlike religious symbols, is not an artifact, a point that the cultural anthro- 
pologists seem to have missed. In one version of the Mahabharata there is 
mention of a mythological social contract (Santi 67) which is instructive. In 
ancient times, when there was no king and force reigned supreme, some 
men of morals collected and framed certain rules of law (dharma) that 
anyone cruel in speech, aggressive in nature, lascivious, or robber of others’ 
properties should be excommunicated. These men thereafter went to 
Brahma, the Creator, and prayed for a king, whereby Manu became the first 
king on earth morally bound to look after the good of the subjects in return 
for obedience. Thus, the sense of adherence to dharma has no beginning 
even in mythology. A culture is a repertory of its own experience to help 
codify the moral sense into prescriptions. This is what we call dharma. 


The Spiritual Teaching of the Epic 


Ina general way dharma means prescriptions, the observance of which keeps 


. human beings from falling from the station of life or from their own true 


selves. This is what Krsna says in the Mahabharata (Karna 70). Adherence 
to dharma protects men from evils created by men. This Sanskrit word, 
dharma, can be derived from the root 7 with dhana and mak as prefix and 
suffix respectively. It also is derived from the root dbr with man as suffix. 
In the Mahabharata it has been used in both the senses. By the first, dharma 
is a means to attain dhana, that is, value, both material and spiritual. By the 
second derivation it means that which preserves creation and protects it 
from harm and bestows good. In a very important sense dharma is the law 
of both human and nonhuman existence, the rta in the Rg Veda. The 
prescriptions define dharma in the human situation, for man’s material and 
spiritual good. Dharma has two ways, one prescribes actions leading to the 
achievement of artha (the economic good) and kama (the hedonistic good). 
It is sakamadharma, that is, observance of dharma with desire for artha and 
kama. Dharma with artha and kama is called the trivarga and is prescribed 
for a householder. By artha is meant riches, might, skill, family, health, 
fame, and enjoyable objects. Kama is enjoyment itself; it is desire for pleasure. 
To achieve artha and kama by means other than the prescribed dharma is 
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to commit a wrong—that is, sin. To acquire them in the prescribed Way is 
good-—that is, merit. Dharma in its other way is niskama, that is, without 
a desire of anything for one’s own. Sakamadharma earns the performer 
merit to enjoy earthly and heavenly pleasures as long as the merit lasts. 
Niskama dharma brings the performer salvation and breaks the chain of life 
and death (Santi 227). Thus it is said in the Vedas that we shall perform 
sacrifices (yajfia) and drink soma to enjoy heaven; this is the practice of 
sakamadharma. The heavenly pleasures will wear out in time for one to 
reenter the cycle of life and death. 

Regarding the relative merit of dharma, artha, kama, and moksa, there is 
a dialogue among Vidura and five Pandava(s) (Santi 167). Yudhisthira 
opened the dialogue by saying that with dharma, artha, and kama is carried 
out our daily life. Of these three, which is superior to which? To this Vidura 
said that learning, asceticism and meditation (tapasya), forgiveness, 
simplicity, kindness, truthfulness, and restraint are the elements of dharma. 
Taken severally, dharma is the highest value. Artha is subservient to dharma. 
Kama, taken by itself, is inferior to the other two. Then Arjuna said that 
artha is the principal value because it is the aid to karma, pursuits of life like 
farming, trade, dairy, industry, etc. With artha one can achieve enjoyable 
objects in life, can perform the prescriptions of dharma ina better way. Also 
the motivation to acquire artha is very strong in man. Nakula and Sahadeva 
said that dharma and artha should go together. Man must adhere to dharma 
and earn artha without transgressing dharma. It will then be like nectar 
mixed with honey. With dharma-artha one should go for enjoyments of life. 
Bhimasena’s answer was a notable one. He said kama or desire is the driving 
force of life. It is by desire for the pleasures of heaven that great sages are 
motivated and are engaged in religious performances, austerity, etc. It is by 
desire that the trader, the farmer, artists, and artisans are engaged in their 
respective professions. Kama is the essence even in all our prescribed 
behaviors and our efforts at earning riches, fame, etc. Dharma and artha, 
that is, prescripts and riches, are useless without kama. But it is best to 
pursue the trivarga, the “triple” value, that is, dbarma-artha-kama. To pursue 
only one of them is worst, two only better. Thus, Bhimasena is advocating 
sakamadharma, though taken severally kama is the best of the three values, 
An intriguing point in this discourse is that he is 
ciple in our behavior of all kinds. This principle, 
love for happiness and enjoyment, but at the sa 
to override dharma, that is, prescription. 

Yudhisthira spoke last. Moksa is the highest value, he said. One should do 
the duties of his station of life without any selfseeking. This is practicing 
dharma with indifference to sin or merit, riches or poverty, pleasure or pain. 


looking for a driving prin- 
he says, is kama, desire or 
me time he does not want 
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Such is niskama dharma, which alone can break the cycle of life and death, 
supersede merit and sin, and lead to salvation in the absolute (moksa, brah. 
maprapti). Bhisma also told them that moksa is the highest value for man 
(parama purusartha) (Santi 174-80). Quoting ancient tales, he told them that 
both pain and pleasure are transitory, one following the other in a causal 
cycle driven by persisting desire. Of the two—happiness gained by effort 
driven by desire and happiness gained by forsaking desire—the latter js 
preferable because it frees man from the cycle of pleasure and pain. Bhisma 
said that once King Yayati, one of the great forefathers of the Kurus, asked 
the sage Bodhya how he acquired the wisdom that gave him a quietude such 
that nothing could disturb him. Sage Bodhya replied that he learned from 
the tale of Pingala the prostitute that hopes of desire brought pain and 
frustration; from the tale of the heron that killing for one’s own pleasure 
invited antagonism from others; from the snake that there was no compul- 
sion about building a home and that a mendicant should live without one: 
from the bee that an ascetic need not bother about food for living and that 
he could collect alms from the householders; from the tale of the arrow 
maker that if he did his job with necessary attention and devotion nothing 
could distract him, not even the presence of a king; from the tale of the 
maiden who threw away the extra bracelets because they were resounding 
too much that if one wanted to avoid disturbance one could get away from 
it by leaving the company (Santi 178). The teaching is that one can take to 
the niskama dharma of saranyasa (renunciation) and practice yoga, or one 
may take to the niskama dharma of a grhi (householder, family man) that 
Vidura practiced. For others, it should be trivarga, dharma-artha-kama. 
Bhisma’s instructions to Yudhisthira and others covered both. 

The supreme teaching of the Mahabharata is dharma in the sense of both 
sakama and niskama dharma. It taught King Yudhisthira how to become an 
ideal ruler. The fundamental point in these instructions was that a king was 
bound by law (dharma, prescriptions), and his commands were only rules 
of law. As a matter of dharma, a king must look to the welfare of his 
subjects, secure the kingdom from external attack, keep men to their 
stations of duty, decide carefully on war and peace, maintain a well-trained 
army and efficient police and intelligence services, If necessary, the king shall 
take to a scorched-earth policy in the face of an enemy attack. So long as 
one remains a king he should follow the trivarga guided by dharma, not by 
kama as Bhimasena had said, like an ideal householder (Santi 69). Then 
Bhisma talked about the personal qualities that a king should have, like 
earning riches without cruelty, being brave without being a braggart, etc., 
and the qualities that a king must not have, such as showing charity to the 
greedy, trusting a man of ill will, indulgence in sex, etc. (Santi 70). The king 
shall also be a shrewd ruler and shall put up a show as is necessary. like 
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actors. Pretension of friendship with a strong enemy and at the same time 
preparing secretly for war at an opportune moment against him was a 
valuable piece of advice that Bhisma gave Yudhisthira as a matter of dharma 
(Santi 140). Bhisma also gave such advice as abjuration of anger, adherence 
to truth, proper distribution of wealth and earning, forgiveness, having 
children by one’s own wife, purity of thought and action, nonviolence, 
simplicity, and care for the dependents—the ninefold dharma. During the 
war Krsna told Arjuna that nonviolence (not to injure others) is a great 
dharma and that telling a lie is preferable to violence. In the same place he 
says that there is nothing greater than truth (Karna 70). In this context, 
Krsna’s reply to Sanjaya, Dhrtarastra’s envoy to Yudhisthira just before the 
war broke out, is quite interesting. 

Sanjaya, tryng to dissuade Yudhisthira from war in the name of dharma, 
said that one who takes dharma as superior to kama and artha is great. 
Desire for artha binds one to sorrow. Therefore, Yudhisthira, the champion 
of dharma, had better live by begging than killing such men as Drona, 
Asvatthama, Krpa, Salya, Vikarna, Duryodhana, Karna. War is evil, desire 
is a blemish on the pious soul. That war has no necessary connection with 
virtue or vice, but that war is unmitigated evil is evident from the fact that 
a senseless fellow or a sinner may win wealth by war while the sensible and 
virtuous may lose. Why should, therefore, Yudhisthira wage a war and leave 
the path of dharma? He must not be led by ill-advising ministers. They are 
really his detractors in his journey to moksa, the highest dharma. To this 
Krsna replied that no one could abandon his station of duty. One must act, 
and act according to the injunctions, prescriptions of dharma. Knowledge 
for the sake of knowledge is really empty; it must guide action. The whole 
universe is in activity without respite, nothing is at rest. Indra is the king 
of gods because he is untiring in his care and concern for them and sticks 
to truth and dharma, looking to others before looking into his own hap- 
piness. Brhaspati is the supreme guru because he practices perfect reticence 
and rectitude. Yudhisthira is a Ksatriya and had his duties already prescribed. 
Along with study of scriptures and performances of religious rites he was 
engaged even more with arms. A Ksatriya living a good life of a householder 
would attain the merit of heaven if he fell in battle. Yudhisthira, called by 
the duty of his station in life, was going to war. He must get back his 
kingdom. As fer moksa, he would attain it ultimately by pursuit of niskama 
dharma and learning the scriptures and thereby living a holy life. No one 
could therefore accuse him of any deviation (Udyoga 27). 

On his return Sanjaya told Dhrtarastra that Yudhisthira, a perfect follower 
of dharma and well versed in scriptures and generous as a man, only wanted 
to get back the part of the kingdom that Dhrtarastra had given him (al: 
though the entire Kuru kingdom legitimately belonged to him). To escape 
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from one’s station, that is, to neglect the duties that define a station of life 
in this creation, is a fall from one’s true being. Arjuna was goaded to Pick 
up arms again and fight by the Lord Krsna when the warrior became 
stricken by the thought of the Doom looming large and the thought of kill- 
ing the near and dear ones. After the war Yudhisthira, in a melancholy 
mood, wanted to abandon his kingdom and take to a forest life. Bhisma, 
Vyasa, Krsna, and others consoling him in his sorrow nevertheless reminded 
him of his duties as a king. Krsna even told him that he, the Dharmaraja 
(Yudhisthira) was becoming too occupied with his personal sorrow and 
bereavements. (It reminds one of Rama’s deciding to abandon his beloved 
queen Sita. Ramachandra could very well abdicate the throne and live with 
Sita like a common man, but Ramachandra the king could not leave his 
place of duty on account of personal love and sorrow.) Only by fulfilling 
the obligations of his immediate station in life can man take the next step 
to his journey to salvation. Till the realization of moksadharma, man has 
to act and enjoy or suffer the fruits of his own acts. Charity, religious devo- 
tion, knowledge of the Vedas, composure, compassion, nonviolence, etc., 
help life flourish in dharma and help preserve the creation. Action negates 
action and thus man ultimately goes beyond pleasure and sorrow, friendship 
and enmity, sense of loss and gain, etc., and becomes indifferent to the 
vicissitudes of life, leading to self-realization and moksa. In this context one 
may remember what Yudhisthira himself had once told Draupadi during 
their hard days in the forest—that he did his duties without any expectation 
of return, observed charity, and performed religious rites because he should 
and that he did the duties of a householder by the prescriptions and by the 
ways shown by the virtuous (Vana 27.2-4). This he said when Draupadi 
complained, like an unbeliever in a moment of sorrow and distress, that 
dharma was not protecting one who would rather forsake her along with 
the brothers than deviate from the path of dharma. Then he told Draupadi 
that he himself caused the sorrow to them by his own acts. He had very 
well detected the fraud of Sakuni but lost his composure and was led to 
irrational acts by his anger, something that he should not have done. 


_ The Transmoral Dimension of Dharma 


It may appear paradoxical that the concept of dharma in the Mahabharata 
teaches nonviolence yet does not consider war an evil, teaches truth along 
with deception, and so on. Critics of the ethics of the Mahabharata have 
called it dubious and its great character Machiavellian. For did not Sanat- 
sujata, one of the twelve great teachers of dharma, say that an act of sin is 
a necessity where one must commit it for the sake of dharma itself? (Udyoga 
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42.23). Does it not appear then that dharma and sin might go together? 
Instances can be multiplied. The incident of Drona’s killing is often point- 
edly referred to. After the fall of Bhisma, Drona was made the supreme 
commander and threatened to destroy the Pandava army. To contain or 
rather eliminate him, a course of deception was devised and adopted at the 
insistence of Krsna. It was known beforehand that Drona could be killed 
only if he would involuntarily give up his arms at the loss of one dearest 
to him. Next to Arjuna, the dearest to this great guru was his son Aévat- 
thama. Bhimasena, simple-minded as he was, killed the giant elephant of the 
same name which King Bhagadatta rode and started shouting that Aévart- 
thama was dead. Drona did not believe him, for he knew that his son was 
an invincible warrior like Arjuna. He asked Yudhisthira, the Dharmaraja, 
the champion of dharma, if it were true. Yudhisthira would not tell a lie, 
but Krsna pleaded with him. Reluctantly, Yudhisthira told the lie that 
Asvatthama was dead. In grief Drona left arms and armor and sat down 
with a will to die (prayopavesana) a ritual suicide. Being thus vulnerable, he 
was killed. 

One may also point to the four accusations made by Gandhiri. It may 
be recalled that each day of the eighteen-day war when Duryodhana came 
to ask for the blessings of his mother he was told that victory would be on 
the side of dharma. Before the war broke out she gave her last warning that, 
other things being equal, the balance of dharma was on the side of the 
Pandava(s) (Udyoga 120.52). Therefore her accusations bore weight. She said 
that Bhimasena, encouraged by Krsna, hit Duryodhana below the belt to 
kill him and win; that Arjuna without any warning cut off the right arm 
of King Bhurisrava engaged in fighting Satyaki (the great Yadu warrior); that 
Satyaki killed the incapacitated Bhurisrava when the latter had abandoned 
arms and sat down with a will to die; and that Krsna was indifferent to the 
fate of the Kuru dynasty (Pandava(s) and sons of Dhrtarastra are all Kurus) 
in this self-annihilating war, even though he and he alone could stop it, if 
necessary, by force. Gandhari cursed him that he would be instrumental in 
a similar destruction of his own people, the Yadus. Incidentally, the same 
accusation was made against Krsna by sage Uttanka (ASvamedha 53). Yet the 
epic war of Mahabharata was said to be a war for the sake of dharma, and 
the Pandava(s) deservedly won it. How can we explain that in spite of her 
grief over the death of her sons and the massive destruction on both sides 
and the four very legitimate accusations, Gandhari had no doubt that the 
Pandava(s) had won a war of dharma? 

This great concept of dharma delineated in the Mahabharata deserves 
indeed more careful attention than a passing remark. Dharma and rules of 
morality are different, and they may or may not go together. Violation of 
a moral rule does not necessarily imply a deviation from dharma, though 
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there is a necessity the other way. Dharma commands absolute obligation, 
whereas the rules of morality are contingent on their situation of applica- 
tion. In a case where violation of rule is also a violation of dharma and calls 
for punishment, it is retributive in nature: the suffering clears the guilt to 
bring back the person to the path of dharma. When it is said that truth is 
the locus of dharma, this Truth does not mean the same thing as truth- 
telling. Bhisma tells Yudhisthira (Sati 162) that Truth is the highest 
dharma, and it has thirteen elements—impartiality, control of the senses, 
absence of avarice, forgiveness, modesty, endurance, freedom from envy, 
generosity, contemplation, simplicity, patience, kindness, and nonviolence. 
Upon these rests dharma. Moral rules are related to merit and sin, dharma 
with moksa, that is, salvation. Some of the moral rules are, in fact, rules of 
dharma. As specific laws they replace the general ones in specific cases. 

Krsna says that the Vedic prescriptions are the main source of dharma. But 
one may have to decide about dharma in a given case not covered by the 
Vedic injunctions. Here one must decide starting from the premise that 
dharma makes possible the rise and prosperity of the people, ameliorates 
sufferings, and ultimately leads to moksa (Karna 70). Bhisma says (Santi 259) 
that the injunctions of the Vedas, the smrti (canonical scriptures), and ways 
of the pious men (Sistacara) show the path of dharma. In case of doubt, these 
three again shall be the means of right decision. For the common people, 
of course, the ways of the pious and virtuous men are the best. The hunter’s 
sermon to Kausika the Brahmin, retold to Yudhisthira by Markandeya 
(Vana 175.59-66) elucidates the meaning of sistacara (way of the pious men). 
Performance of religious rites (yajria), charity, meditation, reading scrip- 
tures, and behavior in accordance with truth are the marks of piety. The 
Pious abjures pleasure, anger, deceit, greed, crookedness and remain con- 
tented in the way of dharma. The essence of the Vedas is the element of 
truth; the essence of truth is control of the senses; the essence of the control 
of sense is the sacrifice of self-interest. All these three are eminently charac- 
teristic of pious men. 

So Yudhisthira went to war in pursuance of the specific dharma prescribed 
for a Ksatriya king. When Krsna was returning empty-handed from Duryo- 
dhana’s court in his last bid for peace, he met Kunti residing at Vidura’s 
house, Kunti told Krsna that her sons must go to war, whatever be the cost. 
Death in battle was preferable to abdication of the station of duty. She told 
the ancient tale of Vidula and her defeated and demoralized son, and hoped 
that like Vidula she would be able to send her sons to fight heroically the 
great battle like true Ksatriyas (Udyoga 123-128.24). Therefore, the general 
prescription of nonviolence is here limited or superseded by a specific pre- 
scription of rajadharma, the warriors’ and kings’ dharma. Only by right 
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observance of rajadharma first could Yudhisthira move to moksadharma. 

Yudhisthira was punished for telling a lie that Agvatthama was dead. He 
knew that he was committing a punishable wrong because, directly or 
indirectly, his own interest was involved in the war. But he accepted 
personal suffering for something greater than his own interest. On the other 
hand, Kausika the Brahmin fell into hell for telling a truth. Some innocent 
men chased by bandits concealed themselves in the woods. The truthful 
Brahmin, when asked about their whereabouts, told the truth. As a result 
those men lost their lives (Karna 70). Here a lie was preferable to truth, as 
shown by the result. The logic of the situation here decides the morality, 
sin or merit and hell or heaven, consequent upon actions. Here dharma was 
not involved directly, but the result of the action went against the dharma 
as nonviolence, that is, noninjury to innocent persons. The Brahmin failed 
to judge the situation of his action, failed to appreciate the fact that in the 
human situation a general rule of morality without exceptions cannot be 
formulated. Here the result with reference to dharma decided the right or 
wrong of a particular action. 

Arjuna and Satyaki were rightly accused by Gandhari for their acts of 
violence against the king Bhurisrava. It was condemned as wrong then and 
there by friends and foes alike. It was against a Ksatriya’s code of conduct 
in war. It was a sin against a specific dharma. So was Bhimasena’s act of 
hitting Duryodhana on his thigh. Bhimasena’s plea that he was bound by 
a vow to break by mace Duryodhana’s thigh and fell him in battle because 
of the immodesty shown to Draupadi was not accepted in the Mahabharata. 
The vow itself was wrong and the act following it was a sin against a specific 
dharma. Krsna also silently accepted the accusation of aiding and abetting 
in the sin. He reasonably apprehended that Bhimasena would not be able 

.to defeat the skill of Duryodhana. He was in no doubt that Yudhisthira 
again had committed a mistake by inviting Duryodhana to a duel and giving 
him the choice of arms and opponent. Krsna covered this human failure and 
accepted the blame from his elder brother Balarama and Gandhari. Contrast 
with this the tale of Balaka the hunter told to Arjuna by Krsna himself 
during the incident of Arjuna’s vow (Karna 70). He killed a blind animal 
while it was drinking water. But this earned him merit instead of sin because 
he destroyed the fearful killer that the animal was. 

Should it be that one taking a vow could break it, that there is nothing 
such as personal and social morality? Is the entire common-life moral struc- 
ture that contingent? If so, it would not be possible to carry on our everyday 
life, for this would destroy the mutual confidence people have regarding 
promise-keeping. The answer is provided in the incident involving Arjuna 
and Yudhisthira (Karna 70). Arjuna had taken a vow that should anyone 
dare tell him to surrender his Gandiva (the sacred and fearful bow of Arjuna 
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given him by God) to someone else he would kill him. Wounded and 
disgraced in defeat, Yudhisthira was beaten back by Karna, who was mercj- 
lessly destroying the Pandava army. He very much wanted Arjuna to face 
Karna and kill him before the Pandava(s) were destroyed. But Arjuna was 
engaged in fighting elsewhere in the battlefield. When Yudhisthira found 
Arjuna, he reproached him angrily and told him that he was unworthy of 
the Gandiva and had better give it to someone else and retire. Arjuna took 
out his sword. Krsna intervened. Hearing of his vow, he reproached him 
that taking such a vow was an act of foolishness leading to another foolish 
act against dharma, against the truth of nonviolence. True, Yudhisthira’s 
reproaches would not matter much had there not been such a thoughtless 
vow. Now this was one aspect of the incident. Krsna then asked Arjuna to 
keep his vow by severely insulting Yudhisthira, the most respected character 
in the Mahabharata after Bhisma. His brothers and Draupadi and Krsna 
himself were obedient and respectful toward him. He was called Dharma- 
raja, “the king of dharma, by all. Therefore, to insult such a revered person 
was like killing him. Arjuna did that but broke down in remorse for doing 
so and was about to kill himself. Krsna again stopped him. Self-killing is a 
greater sin than what Arjuna did to Yudhisthira. Let Arjuna speak loud and 
boast about himself; for that would be annihilating his own self, a punish- 
ment. Arjuna did so and then fell at the feet of his revered elder brother. 
Evidently, in the Mahabharata both the personal and public aspects of 
morality were neither overlooked nor degraded. Only they are contingent 
on and subordinate to dharma, the supreme teaching not only of the Maha- 
Dharata but of Indian culture and Society as a whole, since Vedic times. 
Dharma and common morality may be called a two-level ethics, provided 
that one keeps in mind this relation of subordination of the latter to the 
former and the rule of exception given to the latter by this relation. A vow 
or obligation ceases to be sacrosanct if it goes against the elements of truth 
upon which dharma rests, the vidhi (positive injunctions) and nisedha 
(negative injunctions) prescribed in the scriptures, restated and elaborated 
in the Mahabharata. 

an epilogue to this essay. 
Krsna smiled and said to Gandhari that she only uttered now what he had 
decided long before. These words Suggest the turn of the epoch. After the 
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protecting dharma. This pacified the sage Uttanka and he saw in Krsna the 
Being brighter than a thousand suns, the destroyer of the sinners and 
preserver of dharma. Now the time came for the Yadus who had lost their 
footing in dharma. The time for the Pandava(s) was also over. It was well 
indicated when Arjuna failed with his Gandiva to protect the womenfolk 
and treasures of Krsna’s house from the attack of the dasyi(s). Krsna had 
already resurrected the stillborn son of Uttara, Abhimanyu’s wife. The 
Pandava(s) placed Pariksit on the throne and embarked on their “last 
journey” 

This concept of doom and resurrection or renaissance read into the 
Mahabharata by Dumezil and others following him is interesting no doubt. 
An epoch ended with the Doom brought about by men and gods together. 
The epic war came inexorably upon a fallen people with death and destruc- 
tion. Nobody, however little responsible for tampering with the ethical 
foundations of human existence, was spared. Everybody had his share of 
punishment. 

Another epoch began with hope of a dharmarajya (rule of dharma) resting 
ona young unblemished king born of the fire of the Doom. But Gandhari's 
accusations had a positive message which has been overlooked. She did not 
accuse Yudhisthira of any breach of dharma, specific or general. As a king 
he observed niskama dharma, an advancement upon trivarga. It prepared 
him, made him worthy of salvation. No wonder that dharma itself laid the 
bridge between morality and immorality for the Dharmaraja. One by one 
his beloved wife and brothers fell on the way for even trifling faults that 
they had failed to overcome in mortal life: Draupadi’s partiality to Arjuna, 
Sahadeva’s pride for his wisdom, very handsome Nakula’s pride for his 
physical beauty, Arjuna’s proud boast that he would kill all his enemies in 
a day of battle, Bhimasena’s pride for his physical prowess. As they fell, the 
Dharmaraja did not look back but left them to the inexorable law of karma, 
of action bringing its own result. Indra, the god of heaven, came to receive 
him, but Yudhisthira would not leave the faithful dog which had followed 
him all the way, even to the gates of paradise. He could leave his wife and 
brothers because he could not prevail against death, but it was different with 
the dog, who was alive and devoted to him. At this the god of dharma 
appeared and blessed him so that he could enter heaven in his mortal frame 
because of his steadfastness to dharma, wisdom, and kindness to all. 
Yudhisthira then wanted to meet his brothers and Draupadi and was led to 
hell. He decided to live there among his dear ones, as heaven had no special 
charm for him. The god of dharma came to him again and told him that 
a king has to suffer hell at least once as a punishment, because in performing 
his duties even a good king might be under compulsion of violating a moral 
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rule, though not necessarily the law of dharma, Yudhisthira deserved to b 

punished for telling a lie to Drona that Asvatthama had died in battle The 
punishment retributively cleansed Yudhisthira of the sin against truth. 
telling. The god of dharma told him that this was the third time that he had 
tested Yudhisthira regarding his adherence to dharma and was pleased that 
he was pure in thought and deed. Along with his near and dear ones he 
entered heaven and thus the mortal became physically related to the realm 
of immortality. In the Ramayana God himself had come to set an example 
of a life of dharma through mortal sufferings. In the Mahabharata it was man 
that set the example. The life of King Yudhisthira, the central figure of the 
epic, is the tale of a pilgrim’s progress. The message of the Mahabharata is 
that there is no discontinuity between earth and heaven, that a life of 
dharma bridges them and that heaven is surpassed in moksa, salvation, the 
paramagati, which is the ultimate. 
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The Jaina Spirit 
and Spirituality 


SAGAR Mat Jain 


NDIAN RELIGIONS CAN BE CLASSIFIED as belonging to two principal 

groups, namely, Brahmanic and Sramanic. Jainism along with Budd- 

hism belongs to the Sramanic group. There were some other Sramanic 

religions also, but either they disappeared in the course of time, as 
Ajivaka(s), or they became part and parcel of the great Hindu religion like 
Samkhya-yoga and other ascetic systems. 

The Sramanic tradition as a whole emphasizes the renunciation of 
worldly belongings and pleasures in the quest to achieve emancipation from 
worldly existence and the cycle of birth and death. Emancipation (mukti, 
nirvana, kaivalya) and renunciation (tyaga, samnyasa, vairagya) are the two 
themes addressed principally. Early Vedic religion stresses instead the 
material welfare of the individual and does not generally favor asceticism. 
The Sramanic tradition cultivated a different set of ideas, which included 
austerity, renunciation of the world, escape from the cycle of rebirth, the 
supremacy of man, right ethical conduct, the equality of all beings along 
with a strong opposition to the supremacy of Brahmanical orthodoxy. 


Jainism, A Specifically Indian Religion 


Mahavira, although traditionally reckoned to be the twenty-fourth of a 
series of enlightened Jain teachers—literally, “ford-makers” (Ttrthankara)—is 
(after Pargva, the twenty-third) the first known historical figure to have 
systematically expounded in present form the tenets of Jainism. He was a 
contemporary of Gautama, the Buddha. Both flourished in the sixth cen- 
tury B.c, at a time when the caste-laden and ritualistic Vedic religion had 
touched its lowest ebb. They both challenged the infallibility of the Vedas 
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and the hitherto barely disputed superiority of the Brahmin. Both were 
“atheists” who championed man’s supremacy, for they believed that man 
himself is the maker of his own destiny, who through his moral life and 
spiritual practices, can attain, unaided, the highest goals. f 

Although their perspective was similar as partaking of a “Sramanic” tradi- 
tion, Buddhism managed to establish itself as a world religion while Jainism 
never found a firm foothold on foreign soil. On the other hand, Buddhism 
was totally uprooted from its place of origin, whereas Jainism persisted and 
proliferated but was, nevertheless, confined in the land of its birth through- 
out the period of Indian history. Why did these two religions suffer such 
diametrically opposed fates? There are many reasons for this: Buddhism 
found royal patrons like Asoka (third century B.c.) and Kaniska (first cen- 
tury A.D.), who were fired with a missionary zeal to spread it outside India 
and to the territories in their empires across the Indian borders. Although 
Jainism also benefited from the royal patronage of great Indian emperors 
such as Candragupta Maurya (beginning of the fourth century B.c.) and 
Kharavela (second century s.c.) and Kumarapila (twelfth century A.D.), they 
did not try to have proselytes or converts for Jainism outside India. Jaina 
monks themselves would not agree to travel abroad for this purpose because 
it would have been very difficult for them to observe their strict code of 
conduct outside their country nor were they willing to modify it. 

The Buddha, on the contrary, recommended, as it is well known, modera- 
tion, which avoids extremes, and he maintained a certain flexibility in the 
moral code prescribed for the monks and nuns. But although the ideal of 
finding a “middle way” permitted adaptation to alien norms and the spread 
of Buddhism, it also entailed the eventual eradication of Buddhism in India 
because moderation was used as an excuse for laxity, while adaptability 
permitted its gradual absorption into Hinduism. Jainism, on the other 
hand, has throughout been extremist and has adhered strictly to its original 
code of conduct. It remained a closed group little understood by those who 
were not its adherents—so much so that even Hinduism with its unusually 
powerful capacity for absorption of alien religious traditions could not 
assimilate it. 

The main objective of Jainism is to emancipate man from suffering. It tries 
to track down suffering to its very root, which according to Uttaradhyayana 
Sutra (abbreviated as US) 32.19, is the craving for pleasure present in all 
worlds including the gods. Although it is true that materialism seeks to elim- 
inate suffering, it aims to do so by fulfillment of desire and so cannot erradi- 
cate the primal cause from which the stream of suffering wells up. As the same 
‘text cited above says in another context (9, 48), if an infinite number of gold 
and silver mountains could be conjured up they could still not extinguish 
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desire, because desires are each as infinite as space. If mankind is to be freed 
from selfishness, violence, exploitation, corruption, and the affliction stem- 
ming from them, it is necessary to outgrow a materialistic outlook on life 
and to develop a higher, spiritual attitude. To quote the same text again: 


The self is both the agent and the enjoyer of happiness and misery. It is its 
own friend when acting righteously and foe when it acts otherwise. The 
unconquered self is its own enemy along with the unvanquished passions and 
senses, O monk I having conquered them behave correctly. (20.37) 


In another Jaina text, the Aurapaccakkhanam, it is said: 


Only the soul endowed with knowledge and insight is permanently mine, all 
other objects are alien to me and are merely of the nature of external 
adjuncts. All the great miseries suffered by the self are born of “my-ness” that 
is attachment toward these alien associations and so it is imperative to aban- 
don completely (this) notion of external objects as being mine. (26.27) 


Abandonment of “my-ness” or attachment is the only means to self 
realization, because as long as man is attached, his attention is fixed not on 
the self—that is, the self in its idealized perfection—but on the non-self—that 
is, material objects. Materialism thrives on this object-oriented attitude or 
indulgence in the “non-self” The right standpoint regards the self as of 
supreme value and aims at the realization of its quiddity—that is, ideal, 
unconditioned state as the pure knower free from attachment and passions. 
The Samayasara (209) says: “The self endowed with right insight realises the 
pure soul as that whose nature is knowledge” The right view, then, is one 
which regards the self as the pure cognizing subject (suddha drstr) distinct 
from non-self. 

The very name of one of the oldest of the Jaina sects, the Niggantha- 
dhamma, implies these notions. A niggantha is one who untied the “knot 
of the heart,’ that is, the complex of “my-ness,” he is, in other words, one 
who has eradicated his passions (vasana). The word “Jaina” also conveys the 
same meaning: a true Jaina is one who has “conquered” his passions. Accord- 
ing to Lord Mahavira, “to remain attached to sensuous objects is to remain 
in the whirl” (Acaranga 1.1.5). The attachment for sensuous objects is the 
root of our worldly existence (1.2.1). Further, it is said in the US (1.3.1) only 
he who knows the nature of sensuous objects possesses the self, knowledge, 
scripture, law (dharma) and Truth (bambha). The five senses together with 
anger, pride, delusion, and desire are different to conquer, but when the self 


is conquered so are all these (9.16). 


Just as the female crane is produced from its egg and the egg from the 
crane, in the same way desire is produced by delusion and delusion by desire 
(32.6). Attachment and hatred are the seeds of karma, which have delusion 
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as their source, while karma is the root of birth and death. The cycle of 
birth and death is the soul cause of misery. “Misery ceases for a man who 
is not deluded while delusion ceases for one who has no desire, desire ceases 
for one who has no greed, while greed ceases for one who has no attach- 
ment” (32.7-8). According to Tattvartha Siitra (abbreviated as TS), a famous 
Jaina text, false insight, nonabstinence, spiritual inertia, passion, and action 
are the five conditions of bondage (8.1). False insight, false understanding, 


and false conduct are also responsible for worldly existence and bondage. - 


False understanding and conduct depend on false insight. Thus, false insight 
is one of the most important factors which make for bondage; indeed, non- 
abstinence, spiritual inertia, and passion are due to it. Although the activi- 
ties of the mind, body, and speech are considered to be the cause of bondage, 
they can be so only when under the direction of false insight and passion. 
They are merely the cause of the influx of karmic matter (see below), not 
bondage. These two, namely, false insight and passion, are mutually depen- 
dent, like egg and hen or seed and tree. Passion is due to false insight and 
which in its turn is due to passion. 


Bondage and Liberation 


According to Jaina philosophy every activity of the body, speech, and mind 
is attended by an influx of subtle atoms of karmic matter of a specific kind 
and quantity with a specific duration and intensity of mild or intense power 
of fruition. Karma in Jainism is bondage. It binds the soul to the body and 
is responsible for worldly existence. Karma veils the soul’s innate faculties 
of infinite knowledge, perception, bliss and power. It is also responsible for 
pleasant and unpleasant experiences. According to Vidyanandi there are two 
functions of karma, namely, the obscuration and corruption of the natural 
faculties of the soul. 

Karma is of eight types, namely, those which obscure knowledge, obscure 
insight, generate sensation, and delude insight and conduct; and those 
which determine age, personality, social status and obstruct the soul’s 


infinite energy. The first two, the fourth, and the eighth types are con- ‘ 


sidered to be “destructive” (ghati) karma, because they obscure the natural 
faculties of infinite knowledge, perception, bliss, and power respectively. 
The rest are “nondestructive” (aghati) karma, because they are only respon- 
sible for bodily existence in the present life. It is only due to “deluding” 
karma (mobhaniya karma) that the cycle of birth and death continues because 
it is responsible for false insight and passions. : 

The US says that, just as a tree with its root dried up does not grow even 
though it is watered, similarly actions do not bear fruit when delusion 
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(moba or avidya) is destroyed (28,30). One who is devoid of right insight 
(darsana) cannot attain right knowledge (jriana), in the absence of which 
there can be no rectitude of the will (carana guna), and so cannot attain final 
emancipation (32.9). 

The attainment of liberation is the pivot on which all the ethical-religious 
philosophies of India revolve. Jainism maintains that liberation is the state 
of the perfect and purified soul; it does not entail the losing of personal iden- 
tity. Thus, in the Niyamasara (abbreviated as NS) “being” (astitva) is con- 
sidered one of the qualities of a liberated soul (181). 

In the state of liberation there is neither pain nor pleasure, nor any 
obstruction, annoyance, delusion, or anxiety. By shedding all the karmic 
particles of the four destructive karmas, the soul attains Arhat-hood, a state 
of perfect dispassion (vitaragadasa). As long as the lower nondestructive 
karmas are not exhausted, the liberated soul remains in a highly refined 
physical body and preaches the truth to the world. When these four karmas 
—personality-determining, status-determining, sensation-determining and 
age-determining—are exhausted by shedding the physical and karmic body, 
the soul of the Arhat goes up to the highest region of the universe (siddha- 
Sila) and remains there eternally enjoying perfect knowledge, perfect percep- 
tion and perfect bliss and perfect power (NS 181, 182). Thus, emanicipation, 
according to Jainism, is nothing but the realization of one’s own real nature. 


The Nature of the Self 


Defining the nature of the self, the Acaranga says: “The Self is the Knower 
and the Knower is the Self” (1.5.5). As long as the self manifests itself as 
enjoyer and an agent, it is not in its ideal state as the pure Knower who is 
not swayed by alternative feelings and desires toward the objects which 
come to him. He enjoys them indifferently and is therefore not subjected 
to attachment or bondage. “Just as quartz is by nature pure and white and 
does not really become colored in the presence of colored objects but 
appears to be so by reflecting their color, similarly the pure Knower is not 
modified by attachment, etc.” (Samayasara 300) (abbreviated SS). “It is due 
to attachment and other defects that it appears to be altered. Love, hatred 
and other mental activities are not the soul’s personal modifications. They 
are due to karmic matter. In reality the soul is the pure Knower” (SS 301). 

The Prakrit term samdiya or samabhava has different meanings in various 
contexts. Sometimes it means a balanced state of mind which is undisturbed 
by any kind of sorrow or excitement, pleasure or pain, and achievement or 
disappointment. It also denotes a feeling of equality with fellow beings, thus 
conveying the meaning of social equality and integration. Ethically, it 
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denotes rectitude. Thus, the term samabhava indicates a balanced mental 
state as well as well-regulated social relatedness. It is also indicative of the 
true essence of self or selfhood. 

In a Jaina text known as the Bhagavatisitra, a conversation takes place 
between Lord Mahavira and Gautama. Gautama asks Mahavira, “What is 
the nature of the soul?” To which Mahavira answers, “The nature of the soul 
is equanimity. Gautama again asks, “What is the ultimate goal of the soul?” 
and Mahavira replies, “The ultimate goal of the soul is also equanimity” 
1.9). 
ae fundamental doctrine is also supported by Acarya Kundakunda in 
his famous work the SS, in which Jaina spirituality reaches its high-water 
mark. He is the only person who used the term samaya or samayasara for 
the soul (atman). The Acarya, it seems, has purposely used this word for 
Atman. No commentator of SS seems to have raised the question: Why has 
Kundakunda used the word samaya for Jiva or soul? The term samaya 
appears to be the Prakrit form of the Sanskrit words samah+yah, meaning 
one who has the quality of equanimity, i.e., samatva; one who has samatva 
as his essential nature is called samayasara. Thus, according to Kundakunda, 
the real nature as well as the ultimate goal of the soul is equanimity. 

Furthermore, according to Jain ethics, the way through which this 
ultimate end can be achieved is also samata (samahi or samai in Prakrit). 
Thus, the three basic elements of Jain ethics—the nature of moral agent, the 
ultimate goal, and the path through which it can be achieved—are all 
equanimity. According to the Jaina view, equanimity is our true potential 
nature, and spiritual discipline is nothing but the practice of equanimity. 
The threefold path of Right Insight, Right Knowledge, and Right Conduct 
depends solely on it. The threefold path is only an application of equanim- 
ity in the three aspects of our conscious life—knowing, feeling, and willing. 

What is the justification for saying that our essential nature or our aim 
of life is equanimity or that equanimity should be the directive principle of 
our life? Whenever a living organism fails to maintain its physiological 
equilibrium and to adjust itself to its environment, it tends toward death. 
Death is nothing but a failure of equilibrium. Thus, we can say that where 
there is life, there are efforts to avoid imbalance and to maintain equi- 
librium. : 

Life is a continuous process of adjustment; and at the mental level, adjust- 
ment is nothing but a process of restoring mental peace, harmony, and 
integration. In this way we can say that the Jaina concept of equanimity as 
the real nature of the soul has a sound basis for its justification both in our 
organic and psychological nature. Second, a profound sense of the equality 
of all living beings can give us a true basis for living harmoniously with our 
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fellow creatures. The famous Jain philosopher Umasvati in his 7S maintains 
that the nature of individual souls is to serve one another (Parasparopagraho 
jivanam 5.15). Again in the Acaranga (1.8.3.2) equanimity has been referred 
to as the very essence of religion (dharma). Dharma is nothing but the 
fundamental nature of any existent (vatthu sahivo dhammo), and equanim- 
ity or balanced state of mind reflects the real nature of the self. 

The Adhyatma-tattvaloka (abbreviated as AT) says that the self is both the 
binding network of the phenomenal universe (samsara) and salvation from 
it. It remains in bondage as long as it is conditioned by the karmas and 
under the domination of the senses and passions, but when it has full 
control over them, it is emancipated (AT 417). In his commentary on the 
5S, the commentator says, “emancipation (mukti) consists of the elimination 
of alien (karmic) matter (para-dravya) and the realization of one’s own real 
nature” (S$ Atmakhyatitika 305). Acarya Hemacandrasiri also maintains in 
his famous work the Yogasastra that “the Self, conditioned and overwhelmed 
by the senses is in bondage while the one that regains control over them, 
is said by the enlightened one to be free” (415). The self yoked to desire is 
bound, but when it sheds its desires, it emerges in its pristine purity, and 
is liberated. 

For the Jainas the spiritual goal is within oneself, not outside. That which 
is realized by spiritual discipline is not an external object but the full mani- 
festation of one’s own inner potentialities; the inner potential of the self 
remains the same at the beginning and right to the end of the quest: the 
difference lies only in its realization or actualization of the potentials. Just 
as a seed is capable of developing into a tree and actualizes this capacity by 
becoming a tree, so does the soul (atman), which is potentially the supreme 
Soul (paramatma). Realization of the self through the self expresses the 
spirit of Jaina religious quest. The godhood which is already present in the 
self has to be made manifest, and the soul has to be hatched into the pure 
soul (suddhatma). 


The Spiritual Path 


As is the case with the goal, so also with the path to liberation. The path 
is not different from the self. The path of emanicipation is also the soul 
stuff: 


Right knowledge, Right Insight, renunciation, discipline and yoga are the 
means to realize the real nature of the self. The Self itself is knowledge, 
insight, renunciation, discipline and Yoga. What appears as knowledge, 
insight and conduct is no other than the Self. From a practical point of view 
they are said to be different from the Self, but from ultimate standpoint they 
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are the same. Right faith, knowledge and conduct should always be pursued 
by a saint, but he must know that all these three are in reality the Self Itself. 


(SS 18, 19) 


In the 7S (1.1) Right Insight, Right Knowledge, and Right Conduct have 
been said to constitute the path. In the US (28.2) and in the works of 
Kundakunda (Silapahuda 10), Right Penance is added to these three, 
although later Jaina thinkers consider Right Penance under Right Conduct 
and so generally recognize a threefold path to liberation. 

Some Indian thinkers believe that the cultivation of only one is sufficient 
for an aspirant to attain this goal, but the Jainas do not agree. According 
to them only a cultivation of all the three—insight, knowledge, and conduct 
—can lead to release. The absence of any one of these constituents makes 
emancipation impossible. “Knowledge is impossible without right insight 
and without right knowledge right conduct is not possible while without 
right conduct liberation is unattainable. Thus all three are required for the 
attainment of emancipation” (US 28.30). 


Right Insight 


For some Jaina thinkers darsana means “intuition” (praj7ia) as distinct from 
knowledge acquired by means of the senses or inference. For others it also 
denotes selfrealization. In Jain scriptures the word darsana or damsana 
sometimes means simply “philosophy” in the sense of a view of ultimate 
reality, the world, and the self. Genuine Right Insight is a firm belief in the 
true and pure nature of the soul. In the US and the 7S it means “faith” or 
“belief” in the seven principles, namely, self, not-self, influx, bondage, etc. 
In later Jaina literature darsana is an attitude of devotion to the Ttrthankara 
(“ford-makers” or enlightened teachers of the past), the preceptor (guru), and 
religion (dharma). Thus, in the Jaina tradition, Right Insight has a wide 
range of meanings including self-realization, intuition, view, faith, and 
devotion. 

Although faith and devotion thus have a place in Jainism, the notion of 
divine grace has no place. The soul itself is the architect of its own destiny. 
The Jainas believe that true devotion to the Ttrthankara(s) yields fruitful 
results yet the Ttrthankara(s) themselves do not literally help in any way. 
The aspirant contemplates their nature and thereby realizes his or her own 
as the two natures are inherently the same, A Gujarati Jaina poet has 
expressed this idea in the following way: 


Just as a lion cub brought up in a herd of sheep realizes his real nature to be 
that of a lion after seeing one, so too the aspirant realizes his own true nature 
to be that of an Arhat by worshiping the Arhat. 
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Right Insight operates in three domains. The first consists in a firm belief 
and, ultimately, in a direct awareness that an eternal soul exists as the agent 
of actions to which it is subject and that it can attain liberation from them. 
The second comprises a balanced state of mind, the realization of the bliss- 
ful nature of the self and a yearning for truth, detachment, compassion, and 
an awareness of the distinction between virtue and vice. Lastly, Right 
Insight comprises firm belief in the Jaina doctrine free of doubts, and its 
cultivation, freedom from desire for worldly pleasures, an attitude of dispas- 
sion which does not cling to the pleasant or beautiful and shuns the painful, 
the ugly, or the tedious, a correct understanding of genuine Jaina spiritual- 
ity, the cultivation of one’s own spiritual qualities, selfless love for fellow 
beings and the propagation of Right Insight to others through good works 
and by setting an example of austerity. 


The Right Knowledge 


Right Knowledge is a correct knowledge of seven fundamental categories, 
namely, the nature of the individual soul, insentient matter, the influx of 
karmic matter, stoppage of this influx, bondage, the shedding of accumu- 
Jated karmic matter, and liberation. In short, it is the knowledge both of 
ultimate reality and the factors that make for bondage and release. It com- 
prises the knowledge of all things in all their infinite facets. The Jainas main- 
tain that onesided knowledge or a biased standpoint is false, because it 
ignores the infinite aspects of things; as long as it persists, Right Knowledge 
is not possible. 

At the same time Jainism maintains that Right Knowledge consists in the 
discrimation between the self and the non-self. The self, the Knower, cannot 
be made the object of knowledge: it is not possible to know the self on the 
basis of a knower-known relationship. The Knower can never become an 
object of knowledge. This makes the knowledge of the self unique and quite 
different from the knowledge of the non-self, which arises through the 
knower-known relationship. Thus, no object of knowledge can be the self, 
but only non-self. But even though Right Knowledge is the knowledge of 
the self in itself, it can only be known with reference to the non-self. Know- 
ing the nature of non-self and differentiating it from self constitute discrim- 
ination, which itself, therefore, ultimately is Right Knowledge. The SS 
makes an exhaustive study of the nature of “discrimination” (bheda vijnana); 
indeed, this is the guiding theme of the work: 


Anger etc. are the consequences of the power to bear fruit of karmic matter 
and thus they are not the real nature of the Self. The Self is merely the 
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Knower. The Jinas teach that the various kinds of fruits and the operation 
of the karmas are not the real nature of the Self. The Self is the pure Knower. 
(207, 210) 


He who is emancipated (siddha) has become so by discriminating the Self 
from the Non-self while he who is in bondage has failed to do so. (Commen- 
tary on SS, 132) 


Right Knowledge, therefore, is the knowledge of our own inherent nature; 
it is not a mere academic knowledge of scripture or doctrine but the inner 
experience of our own self and its inherent godliness. It is the awakened 
state of our pure consciousness (apramattadasa), that of the pure witness 
(saksibhava) who is omniscient but does not act. 

The Jaina maintains that there are five basic types of knowledge, indirect 
or direct. The first two types are the indirect knowledge that we gain of 
reality through the operation of the senses and mind as well as through 
language or scripture. The third is the direct knowledge born of the sensory 
perception of the external world. The fourth one is telepathy or knowledge 
of other minds, which is acquired through the practice of penance or Yoga. 
The fifth one is that form of direct knowledge which is had in the liberated 
state. This is perfect knowledge (kevala-jriana), which intuits all that exists 
in all its modes in the past, present, and future. When the veil of the four 
destructive karmas is completely removed, omniscience dawns. Kunda- 
kunda adds that the liberated soul (kevaliz) is not only omniscient in this 
sense but has a perfect knowledge of his own self (NS 158). Indeed, this is 
the highest level of Right Knowledge which is to be attained. In Jainism 


(Right) Knowledge is that which helps (man) to understand the nature of ~ 


reality, controls the mind, and purifies the soul. It is through (Right) 
Knowledge that the ties of attachment are severed, interest in the ultimate 


good is developed, and the feelings of universal friendship strengthened 
(Mialacara 5.70.71). 


Right Conduct 


Right Conduct is explained on two different levels. First, at the highest level 
Right Conduct is a state in which the soul is completely free from passions — 
and perversity; it is one of self-awareness and selfabsorption. In this state | 


the self enjoys its own nature and abides undisturbed, free of external | 
motivations. Kundakunda in the Pravacanasara says: “Conduct is Dharma, | 


Dharma is equanimity and equanimity is that state in which the Self is free 


from delusion and mental tension” (1.7). At the lower level of practical — 


q 





11. A scene of praying the tirthankaras by the nuns of the 12. Digambar, Jina image, 11th century. 
Svetambara Jaina sect. Khajuraho. 
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concerns, Right Conduct is to adopt the rules of discipline prescribed in the 
Jaina Agama(s). ans 

Every human action has two aspects—extrinsic (dravya) and intrinsic 
(bhava). The extrinsic merit of an action is assessed by others and depends 
on its outer social results. Its intrinsic merit depends on the intention or 
motive of him who acts. It is the purity of intention or motive, not the 
external results, that makes an action intrinsically good or bad. Kundakunda 
says: 


A person behaving carelessly with his mind full of passion incurs the sin of 
causing injury, whether actual injury results or not; conversely one who is 
free of passion and firm in the observance of mindfulness (samiti), is not 
bound by sin even if injury results by his conduct. (3.17) 


A contemporary historian of Indian philosophy sums up the Jaina view 
in very clear terms: 


Jaina ethics emphasizes purity of motive as distinguished from consequences 
of actions. It considers an action to be right if it is actuated by good intention 
(abhisandhi), though it leads to the unhappiness of others. It considers an 
action to be wrong if it is actuated by a bad intention though it leads to the 
happiness of others. An intention is pure when it is devoid of attachment, 
aversion, delusion and passions. It is impure when it is distressing and 
aggressive.! 


Jainism, however, does give due consideration to the consequences of an 
action from a practical point of view. The external aspect of moral conduct 
should not be neglected. Thus, according to Jaina philosophers purity of 
thought should be followed by right action, and so a code of conduct for 
both householders and monks is prescribed. 

Jaina texts prescribe detailed rules regulating the conduct of Jaina house- 
holders, monks, and nuns. The eating of meat, drinking of alcohol, sexual 
license, dishonesty, and violence are strongly condemned. The ideal Jaina 
householder should be honest in all his dealings and take care to marry his 
sons and daughters into respectable Jaina families. He should select a decent 
residence, neither too secluded nor too central, and should keep the com- 
pany of pious folk. Living within his means he should be charitable to the 
poor and to mendicant monks, listen to their religious discourse, and treat 
them with respect and reverence. He must be regular in his diet and be alert 
not to indulge the senses, disciplining himself all the time in order to over- 
come his evil tendencies and passions. He should observe the twelve vows 
of noninjury, refraining from falsehood, theft, sexual promiscuity; limiting 
one’s possessions; limiting enjoyment of consumable and subconsumable 
items; vowing not to commit purposeless acts; practicing equanimity; 
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refraining from worldly activities for fixed periods of time; 
weekly fasts and certain essential daily duties such as the wors 
enlightened Arhats, devotion to the spiritual Preceptor, the study of Scrip- 
ture along with a moderate practice of penance and meditation. Stress is also 
laid on his duty to work for the benefit of society and to give what he can 
to the needy and to the community of monks. 

The code of conduct for a Jaina monk or nun lays great stress on the 
practice of nonviolence (ahinisa), and the other four great vows, truth, non- 
stealing, celibacy, and nonpossession, along with selfrestraint, meditation, 
and abstinence. According to the Jaina, a monk is bound to observe a 
number of rules from which the householder is exempt. Thus, for example, 
although neither the monk nor the householder is allowed to eat after sun- 
set, the monk must not eat more than once during the day. Monks and nuns, 
as one would expect, should abstain from all sexual activity; moreover, they 
should avoid all contact with members of the opposite sex. All personal 
Possessions, except those essential for spiritual discipline, should be given 
up. Monks and nuns should eat only what is given to them. When moving 
about they should take care not to injure any living being, and so they are 
admonished to scrutinize the ground before them as they walk and not to 
go out at night. They should take care not to talk excessively or speak badly 
of others. Reverence for their superiors, preceptors, and the perfected 
coupled with the practice of austerity (particularly fasting), meditation, and 
detachment from worldly concerns should be their constant occupation. 

Jaina thinkers all agree on the order of these three constituents of the path 
to liberation. The priority of Right Insight is generally accepted. Jaina scrip- 
ture points out that Right Conduct and Right Knowledge are impossible in 
the absence of Right Insight. Kundakunda says 


observing 
hip of the 


Those who are devoid of Right Insight will never attain Right Knowledge, 
even if they practice severe penance for thousands of millions of years. 


Those who have fallen from Right Insight are depraved. There is no libera- 
tion for one devoid of Right Insight. Even those who have fallen from Right 
Conduct may attain liberation but not those who have fallen from Right 
Insight. (Darsanaprabbrta 5, 6) 


Bhadrabahu also voices the same view in his gloss on Acaranga. He says 
that penance, knowledge, and action bear good fruits only through Right 
Insight (221). Even so, in order to cultivate Right Insight, the suppression 
or elimination of the more extreme passions is essential. Thus Right Con- 
duct proceeds from Right Insight and Right Insight from Right Conduct. 
Mahavira prescribed a course of discipline in which the coordination of 
action with knowledge along with insight is indispensable. Again, although 
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the priority of Right Knowledge over Right Conduct is generally accepted, 
even so it cannot lead to liberation unless it is followed by Right Conduct. 
The Satrakrtanga says that “whether a man is a Brahmin, or a bhiksu, 
(“monk”) or a knower of many scriptures, he will suffer on account of his 
actions, if they are not good” (2.1.3). It is also said in the US that knowledge 
of various languages and many scriptures does not, in itself, elevate a person. 
Those who are addicted to vice and regard themselves as learned are really 
ignorant. They offer only verbal satisfaction to their souls (6.11). In his gloss 
on Avasyaka Siitra Bhadrabahu says: “Even the knower of many scriptures 
cannot cross the ocean of transmigration (samsara) if his actions are not 
good” (9). He adds: “Just as a chariot on one wheel cannot move and a blind 
or a lame man cannot reach his destination by himself, in the same way 
knowledge or action alone cannot lead one to liberation” (10-11). Thus the 
Jaina path seeks to combine both aspects and to develop a person’s inherent 
spiritual qualities in every respect so that he or she may attain the ultimate 
goal. 


Jaina Festivals 


Jaina festivals do not aim at entertainment; they are meant for the spiritual 
development of the self through the practice of austerities. Among the 
festivals of the Jainas, the best known is Paryusana, which means literally 
“a period of worship” It is celebrated in the lunar month of Bhadrapada 
(August-September) by all Jains. When the festival starts, the lay followers 
of Jainism observe a fast and spend their time mostly in worshiping jina 
icons, listening to religious discourses and reading religious books. 
Throughout this period the pious Jaina takes care to examine his conscience 
daily in the morning and evening. On the last day Svetambara Jainas 
observe a fast, attend religious discourses, confess their moral lapses and sins 
committed during the year, and undertake penances alone for them. On 
that day they ask forgiveness from all irrespective of whether they are 
friends or foes and declare: “I forgive all living beings and pray that they all 
will forgive me. I am friendly to all living beings and bear nobody ill-will’ 
(Avasyaka Sutra and Mulacara, 2,8). 

During these feast days, the observance of nonviolence is considered to be 
a primary duty. Indeed, in ancient times Jaina preceptors exercised their 
influence to get rulers to ordain that these be days of nonviolence. In addi- 
.tion to this main festival, Navapadoli, Astahnika Parva, Aksayatrttya, 
Srutapancami, and the days of conception, birth, initiation, enlightenment, 
and emancipation (7rvana) of the Tirthankara(s) are also observed as festive 
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occasions. The days on which Lord Mahavira was born and attained 
enlightenment are also observed with great enthusiasm by the entire Jaina 
community. 


Spirituality and Altruism 


Although Jainism unambiguously asserts that a chaste, secluded way of life 
is the best possible, at the same time it teaches that personal spiritual 
development achieved through penance should be for the benefit of the 
community. Mahavira’s own life bears testimony to this. After spending 
twelve years alone performing austerities, he went back to society to 
establish a social order of monks, nuns, laymen, and laywomen and guided 
it up to the last moment of his life. Jainism thus proceeds from individual 
betterment inevitably to that of the society. The individual is the primary 
unit of society; hence, as long as individuals remain under the grip of 
passion there is no question of social amelioration. As long as a moral and 
spiritual consciousness is not developed in one’s own individual life, order 
and peace cannot be established in one’s social life. The institutions that are 
formed for the fulfillment of selfish motives are of no lasting benefit to 
society. The teaching of Mahavira is that abstention in individual life can 
be the source of positive social welfare. It is said in the Prasnavyakarana- 
sittra: “The preaching of the Lord is for the welfare of all the beings of the 
world” The fivefold discipline of nonviolence, truth, honesty, sexual purity, 
and indifference to material gain is not for personal edification alone but 
also aims at the social good (2.1.1; 2.1.4). That Jaina philosophers have 
always given priority to the good of others over one’s own is reflected in 
the graded ideals of the “ford-maker” (Ttrthankara), “enlightened group 
teacher” (ganadhara), and liberated soul (samanya kevalin), who are all 
equally enlightened beings working respectively for the universal, commu- 
nal, and individual good, the Tirthankara(s) having the highest place. 


Spirituality and Life-negation 


The recognition of spiritual values does not mean that physical and material 
values should be completely rejected. Material values need not be a hin- 
drance to spiritual development; in fact, they should be made subservient 
to it. It is said in the Nisithabhasya that “knowledge leads to salvation, the 
body is the means to knowledge and food the means to (nourish the) body” 
The body is the vessel which ferries a person to the other shore of eternal 
bliss. From this point of view, the fulfillment of bodily needs has both value 
and importance. The body is a means to liberation and therefore deserves 
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care (4159; see also Oghaniryukti 47 and Brhadkalpa bhasya 93 1). Even 59 
our attention should be fixed not on the vessel—the means—but on the 
shore—the end to which it leads. As the vessel, the body is a means and not 
an end. Here we have a criterion that brings into relief the difference 
between spirituality and materialism. The profane materialist believes that 
the fulfillment of bodily needs is an end in itself, whereas a person of spirit 
directs it as the means to higher spiritual values. The essential point is not 
the fulfillment or rejection of bodily needs but the establishment of tran. 
quillity and peace in the life of both the individual and society. Hence, the 
fulfillment of bodily needs is welcomed to the extent to which it furthers 
this cause; but when it does not, it ought to be rejected. 


When the senses come in contact with their objects, then the concomitant 
experience of pleasure or pain also arises. It is not possible in actual life to 
effectively alienate the senses from the sensations of their objects and thus to 
eradicate the experience of pleasure and pain. Hence what we must renounce 
are not sensory experiences but the attraction or repulsion they evoke in the 
mind. Attraction and repulsion are the effects of the involvement of the Self 
in either pleasant or unpleasant sense-objects—they cannot arise in one who 
is detached and indifferent. (Acaranga book 11, chap. 15; US 32.100-107) 


Thus, the essential teaching of Jainism is the avoidance of attachment, not 
the negation of life. 


The Specific Features of Spirituality 


Jaina spirituality, by cutting itself free from the concept of an Almighty 
God, vindicates the virtues of autonomy and self-sufficiency. Religion, 
which preaches reliance on God or on other supernatural forces, espouses 
heteronomy and leaves living beings to the mercy of some unknown force. 
Jainism declares that neither God nor any other power determines one’s 
destiny. One is oneself the builder of one’s own destiny through his or her 
good and bad actions. There is no God as the controller of the universe. 
Divinity is inherent in oneself; one can attain the level of the supreme 
(Paramatman) through one’s own efforts alone. It is said that the soul itself 
is God. Instead of looking up for the grace of any power, one must look 
within to realize the supreme state through self-exertion. 

Jainism denies all such misconceptions as the caste system entails, which 
stratify human communities and discriminate between human beings. 
According to Jainism all humans are equal. One is not high or low because 
one is born into some particular caste or class because of one’s power or 
property, but by virtue of one's conduct. The US severely criticizes caste 
hierarchies and the assumed superiority of Brahmins, asserting instead that 
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a real Brahmin is one who is completely unattached, talented, and of good 
conduct. It is not the caste but moral and spiritual upliftment that truly 
counts. 

Although Jainism condemns the fire sacrifice, the making of offerings to 
the ancestors, and a ritual ablution, along with all the other rituals which 
play such a prominent role in Hinduism as a whole, it does so with the 
intention of assigning a deeper spiritual significance to them. Thus, the US 


states that penance is the sacrificial fire; the individual soul the fireplace; the 


propensities of mind, speech, and body the ladles; the body is the dried cow 
dung; Karma the fuel; while self-control and right exertion are the recita- 
tions of mantras and that only as such is the fire sacrifice recommended by 
the sages. Again, the pond is religious law; celibacy is the holy bathing place; 
and tranquillity the bath. It is only by bathing in this way that the soul is 
made pure and freed from karmic dirt (12.43-41). 

In the same vein Jainism asserts that self-restraint and self-purification are 
superior to the giving of alms and the performance of rituals. Thus, Jainism 
lends a spiritual perspective to ritual to free religion from ritualism and con- 
centrate on the essential, which is the purification and realization of the 
auto-motivated self. 

Nonviolence, in the sense of regard for life, is accepted as an ideal by 
almost all the religions of the world, but none pursues it as meticulously 
as Jainism, which prohibits not only the killing of human beings and - 
animals but even of plants. To hurt plants is also considered to be an act 
of violence or hirsa. Respect or regard for life should be total as well as 
unconditional. Life, in whatever form it may be, should be respected; we 
have no right to deprive a living being of its life. The Dasavaikalika says: 
“Every living being wants to live and not to die; this is the reason why the 
sages prohibit violence” (6.10). Although Jainism sets as its goal the ideal of 
total nonviolence, external as well as internal, yet the realization of this ideal 
in practice is by no means easy. Nonviolence is a spiritual ideal fully 
realizable only on the spiritual plane. A human being, however, is not just 
a spiritual but also a physical being and so cannot avoid all possible forms 
of injury either to himself or herself or his or her fellow creatures. Man can 
only strive toward a fully nonviolent life, and only to the extent that he 
succeeds can he rise above the physical level. However, violence that is 
intentional can be avoided. A deliberate violence relates to our mental 
proclivities. A human is master of his or her thoughts, and so it is obliga- 
tory for all to be nonviolent in this sphere. Other forms of violence are 
inevitable—namely, that violence necessary for self-defense and the execu- 
tion of daily tasks—because a human, despite his or her inherently spiritual 
nature, lives also on the physical level. 
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Jainas consider nonviolence to be the essence of religion; it is its eternal 
and purest form. To be religious and to observe nonviolence are one and 
the same. Nonviolence is the sole criterion of a truly moral life. Indeed, it 
is only through nonviolence and regard for life that we can establish peace 
in the world. 

Jainism believes that the views, ideologies, and faiths of others should be 
respected. In the Siitrakrtanga Mahavira says: “Those who praise their own 
faith or ideology and blame that of their opponents and thus distort the 
truth, will be kept confined in the cycle of birth and death” (1.1.2.23). 

The Jaina doctrine of anekanta (“manifoldness”) allows that all things are 
many-sided and can be viewed from various angles. The view of our oppo- 
nent may also be true in certain respects, and if it is so, then we have no 
right to condemn it and declare it to be totally false. Jainism proposes an 
integral approach for the understanding of the nature of reality, teaches 
religious tolerance, and advocates a democratic accommodation of 
viewpoints. 


The Stages of Spiritual Development 
(Gunasthana) 


There are fourteen stages of spiritual development, from the lowest level of 
false insight to the highest level of Godhood taught in the Prajriapana, 
Satkhandagama and in the works of Kundakunda as well as other Jaina 
thinkers. These fourteen stages are technically called gunasthana, meaning 
literally “stages or stations of excellence” They are adapted to the level, 
nature, and quality of the aspirant’s knowledge, insight, and conduct, which 
are consonant with the degree to which his karma is operational. 

1. The first stage is called “false insights” (mithyadrsti). This is the lowest 
stage, and it is from here that the efforts for the spiritual development and 
attainment of Right Insights are made. However, the soul in the grip of 
extreme passions—anger, pride, deceit, and greed—never evolves beyond this 
stage. If he is a type of soul incapable of attaining liberation (abhavya), 
literally “nondevout? he will remain at this stage for an indefinite period, 
while those souls capable of enlightenment (bhavya), literally “devout,’ 
reside here for only a limited span of time. 

False insights are of five kinds: the acceptance of a one-sided or extremist 
view (ekanta); the acceptance of a view that runs counter to facts or reality 
(viparita); a veneration of false creeds (vinaya); doubt or instability of faith 
(samSaya); ignorance of the real nature of things (ajriana). 
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2. The second stage is called “a foretaste of Right Insight” (sésvadana- 
samyag drsti). This is an intermediate stage when the soul falls from the level 
of Right Views to that of False View but has not quite fallen. This stage 
is so called because the soul has had a taste of Right view, wherefore there 
is hesitation before accepting false ones. 

3. The third stage is technically known as “the combination of Right and 
False Views” (samyagmithya drsti). This is a mixed state of right and false 
insight like the taste of curd mixed with sugar, which is neither sweet nor 
sour. It is a state of doubt. At this stage the soul accepts neither false nor 
right view. In the opinion of a contemporary scholar this stage is one of 
confusion: 


After getting insight into the right attitude for the first time it is possible that 
a man may at the same time begin to feel that what is right may not be right 
and he may cling to false ideologies also... . This stage is that of an active 
struggle between right and wrong. Right and wrong both present themselves 
before the mind each claiming to be superior while the mind is capable of 
choosing between them.? 


4. The fourth stage is called “Right Insight but without self-control” 
(avirata samyagdrsti). In reality this is the first stage in the upward journey 
of the soul toward its spiritual goal. It is here that the soul gets its first 
glimpse of truth. The soul can now distinguish between right and wrong 
but because of its spiritual weakness cannot quit the path of immorality. In 
other words, at this stage the soul has insight but lacks self-control. Those 
who have a firm faith in the doctrines yet feel unable to follow their moral 
code are at this stage. 

5. The fifth stage is known as “Right Insight but with partial self-control” 
(desaviratasamyagdrsti). This is a stage of Right Views in which the soul 
does partially observe the moral code. A householder who possesses the 
Right Insight and observes the vows of a householder comes in this category. 
At this stage the soul knows what is right and also tries to practice it but 
cannot have a full control over its passions because of self-control being only 
partially effective. After attaining the fourth stage, if it develops spiritual 
strength and has control over the less extreme passions, it attains this stage. 

6. The sixth stage is called “complete self-control but with spiritual inertia” 
(pramattasamyata). Ic is the stage in which the soul observes Right Conduct 
as becomes the monk. Even so, attachment to the body lingers because of 
a degree of spiritual inertia which persists. Although the soul observes Right 
Conduct, there is still a lack of selfawareness and so it must continue to 
overcome the subtler passions and inertia to climb further. = 

7. The seventh stage is that of “selfcontro! with freedom from spiritual 
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inertia” (apramatta-samyata). At this stage the soul has full control over its 
passions and observes the moral code without any negligence and feels no 
attachment for the body. From this stage on there are two ways open: one 
is to climb up through the suppression of the passions (upasamasreni), and 
the other is through their total eradication (ksapakasreni). The person who 
climbs the ladder of spiritual progress by merely suppressing his passions is 
bound to fall, but he who ascends through the annihilation of his passions 
ultimately attains liberation (nirvana) through their extinction. 

8. The eighth stage of spiritual development is called “unprecedented 
activity” (aparvakarana). At this stage the soul acquires extraordinary 
purity and spiritual strength, and thus becomes capable of diminishing the 
duration and the intensity of the previously binding karmas. The soul 
performs the four acts of destroying the duration and intensity of karma, 
transforming the quality of karmic matter, and controlling of an unprece- 
dented kind of duration. (This total process is technically known as 
“unprecedented activity”) At this stage the soul for the first time experiences 
genuine spiritual bliss and tranquillity. 

9. The ninth stage is called “non-ceasing operation” (anivrttikarana). 
There is still an occasional possibility of the soul being affected by gross 
passions (badara-samparaya), although it has a power to control them. The 
subtle sexual passions subside, yet others remain along with subtle greed; so 
the fear of the possible onset of gross passions persists. At the end of this 
stage the struggle for spiritual progress comes to an ead and the soul 
spontaneously ascends to the tenth rung of the ladder. 

10. This stage is named “subtle attachment” (s#ksmasamparaya) because at 
this stage only a subtle form of greed remains. This greed amounts to a 
subtle unconscious attachment to the body. When this subtle attachment 
subsides, the soul ascends to the next stage. The soul that has progressed 
spiritually following the way of repression (upasamasreni) ascends to the 
eleventh stage, but the soul that has followed the path of the eradication of 
passion (ksapakasreni) proceeds directly to the twelfth stage. 

11. This stage is known as “the subdual of the deluding” (upasanta 
mohantya) because in this stage the remains of deluding karma persist albeit 
in a subdued form. It is the highest stage for those who ascend along the 
ladder of repression. But ultimately repressed passions are bound to surface 
again and ruffle the tranquillity of mind leading invariably to a fall from this 
stage. Clearly Jainism does not advocate the repression of the passions as a 
means to spiritual progress. 

12. The twelfth stage in the spiritual development of the soul is called 
“destruction of delusion” (ksinamoha). The soul that ascends through the 
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ladder of the annihilation of passion (ksapakasreni) attains this st 
Here deluding karma, which is the main obstacle to spiritual progress, is 
completely destroyed, and the soul ascends to the thirteenth stage. 

13. This stage is known as “karma united omniscient” (sayogi-kevali). Here 
the soul attains the four infinities, namely, infinite knowledge, perception 
bliss, and power, and thus becomes omniscient. It is the highest stage of 
spiritual development—that of one who is liberated in this life in which 
‘only those nonbinding karmas that determine the persistence of the body 
continue to operate. 

14. The last stage is called “karma-liberated omniscient” (ayogi-kevalz). In 
this state the omniscient soul has complete control of the activities of its 
body, speech, and mind and prepares itself for final emancipation. The 
remaining karmas cease to operate, and the soul, leaving the body, proceeds 
to its heavenly abode. 

Underlying the theory of fourteen stages of spiritual development lies a 
typology of souls set on the spiritual journey. Kundakunda, Karttikeya, 
Yogindu, Haribhadra, Anandaghana, and Yasovijaya describe three broad 
levels of spiritual development which answer to three types of souls com- 
prehending the aforementioned fourteen stages. 

The Extroverted Soul (bahiratman) is gripped by false insight and so fails 
to distinguish between itself and the body. It regards external things as its 
own and takes keen interest in worldly pleasures. Those souls in the station 
of the first three kinds described above belong to this category. 

The Introverted Soul (antaratman), on the other hand, possesses Right 
Insight and therefore clearly distinguishes itself from the body and its exter- 
nal belongings. An introverted soul does not take interest in worldly 
pleasures but meditates on its own real nature. This introverted soul is of 
three levels. The one that possesses Right Insight but does not observe Right 
Conduct is considered to be the lowest. Next comes the one that possesses 
Right Insight and also observes Right Conduct to a certain extent. The 
highest type of introverted soul is the one that possesses perfect Right 
Insight and also observes the Right Conduct. The lowest types belong to the 
fourth stage of spiritual development, the middling to fifth and sixth stages, 
while those ranging from the seventh to the twelfth stages are the highest 
types of introverted souls. 

The Supreme Soul (paramatma) is the soul that realizes its potentialities of 
infinite knowledge, perception, bliss, and power and has completely annihi- 
lated karmic impurity to become thus perfect and pure. This is the soul that 
is truly free from attachment and aversion (vitaraga) and has finally con- 
quered all the passions and senses. The souls belonging to the thirteenth and 
fourteenth stages belong to this category and are, accordingly, of two kinds 
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—arhat and siddha, The former is one who has attained omniscie 
continues to live in the body, while the siddha is one who has d 
every last trace of karma and has attained final and eternal rel 
forever of the body. 
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Notes 


1, J. N. Sinha, Indian Philosophy (Calcutta: Sinha Publishing House, 1970) 2:261. 
2. T. G. Kalghatagi, Some Problems of Jain Psychology, 156. 
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Yoga: The Royal 
Path to Freedom 


Ravi RAavINDRA 


CCORDING TO PATANJALI's Yogasutra, the classical text on Yoga, the 

purpose of Yoga is to lead to the silence of the mind (1.2). This 

silence is the prerequisite condition for the mind to be able to 

reflect accurately the objective reality without introducing its 
own subjective distortions. Yoga does not create this reality, which is above 
the mind, but only prepares the mind to apprehend it, by assisting in the 
transformation of the mind—from an ordinary mind full of noise, like a 
whole army of frenzied and drunken monkeys—to a still mind. 

Even this transformation is not literally brought about by any effort or 
practice, as the Yogasutra (4.2-3) reminds us, but is an unfolding of nature's 
own potential tendency. The practice and discipline are necessary only for 
removing the obstacles to this unfolding, just as a gardener removes the 
weeds for the sake of a healthy crop. Yoga attempts to eliminate the 
obstacles to‘the natural unfolding and development of the human being so 
that his or her true and real nature may be realized. This real nature is 
independent of the contingent conditioning of space-time, thought-feeling, 
fear-pleasure and form-species. In other words, the real inner being, called 
purusa, is independent of all the forces and controls of prakrti, that is, causal 
nature, both subtle and gross. The real is above and behind the actual. The 
sole purpose not only of a given human incarnation but of the whole 
prakrti, as the Yogasutra (2.21) tells us, is this ralization. In this realization 
alone is enlightenment and freedom. se 

Yoga is one of the six classical darsana(s) (perspectives, visions) aiming at 
the attainment of the ultimate reality. Out of these six schools of Indian 
philosophy, the school of Samkhya is often associated with Yoga, and the 
two are frequently coupled together. There does not seem to be much basis 
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for this association, for Yoga and Samkhya for a very long time have 
represented two distinct approaches, even though there are some Similarities 
in their underlying cosmologies. On the other hand, all the schools of 
thought in India, even the ones opposed to Yoga in its metaphysical doc. 
trines, such as the school of Vedanta, have recognized the great value of the 
practical aspects of Yoga. In practical terms, Yoga can be said to constitute 
the very essence of the spirituality of India. Dating from a period Prior to 
the ascendancy of the Aryans in India, it has had an enormous influence on 
all forms of Indian spirituality, including the Buddhist and Jain, and later 
the Sufi and the Christian. 

The word yoga is derived from the root yuj, which means to unite Or to 
join together, much like the etymological meaning of the word “religion?” 
Yoga aims at the union of the human and the divine—all within oneself. It 
is a way to one’s wholeness, an integration of all aspects and levels of oneself. 
One must not imagine that Yoga is only a collection of certain practices 
devoid of a metaphysical basis. In fact, Yoga is a perfectly structured and 
integrated world view aiming at the transformation of a human being from 
his actual and unrefined form to a perfected form. The prakrta (literally, 
“natural? “common, “vulgar? “unrefined”) state is one in which a person 
compulsively repeats his actions, in reaction to the forces of prakrti, which 
are active both outside him and inside. Through Yoga he can become 
samskerita (literally, “well made? “well put together”) and thus no longer be 
wholly at the mercy of natural forces and inclinations. It can be said that 
Yoga aims at freedom from nature, including the freedom from human 
nature; its flight is to the transcendence of humanity and the cosmos, into 
pure being. 

Yoga is religion, science, and art, since it is concerned with being (sat), 
knowing (jana), and doing (karma). The aim of Yoga, however, is beyond 
these three and beyond any opposites they imply. Mythologically, some- 
times Yoga is personified as the son of dharma and kriya: dharma is essen- 
tially the order that is the support of the cosmos, and kriya, as action and 
performance, is a sakti (energy, power) of Visnu in one of his incarnations. 
The importance of Yoga in the Indian tradition is obvious: a name or an 
epithet of Siva is Yoganatha, of Visnu Yogapati, and of Krsna Yogesvara, in 
each case meaning essentially “the master or lord of Yoga” Without the 
mastery of Yoga, indeed, nothing can be accomplished rightly. As the 

- Yogasikha Upanisad (1.67) says: “Verily there is no merit higher than Yoga, 


no good higher than Yoga, no subtlety higher than Yoga; there is nothing 
that is higher than Yoga” 5 
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The Central Yoga 


Although there are many kinds of yoga(s), some of which will be briefl 
discussed later on in this paper, such as karmayoga (the Yoga of Seiten 
bhaktiyoga (the Yoga of love), etc., the Indian tradition has in general me 
tained that there is only one Yoga, with varying emphasis on different 
aspects and methods employed in various schools of Yoga. The most author- 
itative, “revealed,” text of classical Yoga is the Yogasutra (Aphorisms of Yoga; 
abbreviated as YS), the compilation of which is attributed to Patafijali. 
Nothing very much is known about Pataiijali, not even when he lived. It 
is possible that the Yogasutra text was compiled sometime between the 
second century B.c. and the fourth century a.p. In any case, there is no 
question that most of the ideas and practices mentioned in the Yogasutra 
were already familiar to the guru(s) (teachers) of Indian spirituality, and 
they passed them on to their disciples with appropriate instructions and 
initiations. As is the mark of the sitra (literally, “thread”) literature, the 
Yogasutra presents the ideas in an extremely terse manner, leaving it to the 
individual teacher to expound the ideas more fully in his own circle of 
disciples; no doubt, in the process, each teacher emphasized the aspects that 
he himself found most useful. 

The aim of Yoga is set out in the beginning of Yogasutra, in its most 
celebrated and most debated aphorism (1.2), namely, yogah cittavrtti niro- 
dhah (‘Yoga is the removal of the fluctuations of consciousness”). One 
practices Yoga for steadying attention, which is constantly undergoing 
fluctuations (vrtti(s)). These fluctuations may be pleasant or unpleasant but 
are, in any case, distractions from the point of view of the steady attention 
of a quiet mind. These vrtti(s) are grouped under five different headings by 
Patafijali, corresponding to the activities of the ordinary mind, namely, 
pramana (judging, comparing, discursive activity), viparyaya (misjudging, 
misperception), vikalpa (verbal association, imagination), nidra (dreaming, 
sleeping), and symrti (memory, clinging to the past experience). According to 
an underlying assumption of Yoga, the mind, which is confined to the above 
modes, is limited in scope and cannot know the objective truth about 
anything. The mind is not the true knower: it can infer or quote authority 
or make hypotheses or speculate about the nature of reality, but it cannot 
see the objects directly, from the inside, as it were, as they really are in 
themselves. In order to allow the direct seeing to take place, the mind, 
which by its very nature attempts to mediate between the object and the 
subject, has to be quietened. When the mind is totally silent and totally 
alert, both the real subject (purusa) and the real object (prakrt#) are simul- 


taneously present to it: the seer is there; what is to be seen is there; and the 


is called kaivalya (literally, “aloneness”). It is not the alonen 
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seeing takes place without distortion. Then there is no co 
judging, no misunderstanding, no fantasizing, no dozing off in 
nor any clinging to past knowledge. There is simply the seein 
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$ €ss of the see, 
separated from the seen, as is unfortunately far too often maintained a 


goal of Yoga, but the aloneness of seeing in its purity, without any distor. 
tions introduced by the organs of perception, namely, the mind, the heart 
and the senses. The aim of Yoga is clear seeing, which is the sole Power of 
the seer and only of the seer (purusa), not of the mind. 

It is of utmost importance, from the point of view of Yo 

between the mind (citta) and the real seer (purusa). Citta pretends to know, 
but it is of the nature of the known and the seen—that is, an object rather 
than the pure subject. This misidentification between the seer (subject) and 
the seen (object)—which is the mistaking of the citta with its fluctuations 
and its sorrows for the purusa, which is without sorrow and without altera- 
tions—is the fundamental error from which all other problems and suffer. 
ing arise (YS 3-17). This basic ignorance is what gives rise to asmitd (I-am- 
this-ness, egoism). This is a limitation by particularization: purusa says “I 
am”; asmita says “I am this” or “I am that” From this egoism comes the 
strong desire to perpetuate this specialization of itself and the resulting 
separation from all else, manifesting itself as a wish to continue living 
(abhinivesa) as this separate entity. This wish is maintained by indulging in 
‘Tlikethis” (raga, attraction) or “I-do-not-like-this” (dvesa, aversion). The 
means for freedom from the fundamental ignorance, leading to all sorrow, 
is an unceasing vision of discernment (viveka-khyati). This vision of discern- 
ment alone can permit transcendental insight (prajfia) to arise. Nothing can 
force the appearance of this insight; all one can do is to prepare the ground 
for it. Since it is said that the whole purpose for the existence of the mind 
as well as the rest of prakrti is to serve purusa, it is only natural that if the 
ground is properly Prepared, the transcendental insight will arise. 

The ground to be prepared is the entire psychosomatic organism, sarira, 
for it is through that and in that whole organism that purusa sees and prajia 
arises, not the mind alone nor the heart nor the physical body by itself. One 
with dulled senses has as little chance of coming to prajfid as the one with 
a stupid mind or with an unfeeling heart. Agitation in any part of the entire 
organism causes a fluctuation of attention. And every act—including mental 
acts like thoughts, volitions, intentions—leaves an impression (samskara) on 


the psyche, which in turn lodges itself in the various tensions, postures, and 


gestures of the physical body. These impressions in turn create tendencies 
(vasana) which dispose one t 


Oward certain sorts of actions. The really deep 
tendencies cut across the boundaries of what we ordinarily call life and 
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death—that is, the life and death of the physical body. This, in short, is the 
law of karma (action, act, work): as one acts, so one is, and as one is so one 
acts. It is less to say that one reaps what one sows; it is more in ecordanee 
with the ideas of Yoga that every act makes a person a little different from 
before, and this different person now naturally acts according to what he 
is. Within the realm of prakrti and karma, he is not anything except his 
actions, thoughts, feelings—all the conditioning of the past. A person is an 
expression of the working out of the law of karma. One repeats oneself 
helplessly, at the same level, neurotically, precisely because one does not 
know what one does and why. But just as there is a cosmic tendency for 
this mechanical repetition (praurtti), there is also a cosmic tendency for 
waking up to one’s real situation (niurtti) so that one may alter it with 
effort. 

The effort required, with the ultimate aim of coming to the vision of 
discernment (viveka-khayti), which alone may lead to true insight (prajna), 
is enormously difficult for the simple reason that a total cleansing of the 
deepest recesses of one’s entire consciousness is required. Otherwise, subtle 
impressions and tendencies will reassert themselves, leading one into a repe- 
titious circle. What is needed is a counterflow (pratiprasava) to the ordinary 
tendencies of prakrti, a turning around (in Greek metanoia, usually trans- 
lated as “repentance” in the New Testament). It is only by the reversal of 
the usual tendencies of the mind that its agitations can be quietened and it 
can know its right and proper place with respect to the purusa: that of the 
known rather than the knower (YS 2.10; 4.18-22). However pure and refined 
the mind is, in the terminology of the YS, even if the mind is constituted 
of pure sattva (luminosity, purity), it is distinct from the purusa and is 
radically inferior to it in its power of seeing. 


The Limbs of Yoga 


The counterflow of the usual tendencies of the mind is attained through the 
eight limbs of Yoga by steady practice (abhyasa) and increasing inwardriess 
(vairagya). Elsewhere, in YS 2.1-2, a different scheme is indicated: austerity, 
self-study, and devotion to the Lord constitute kriya-yoga, which has as its 
purpose the lessening of the causes-of-sorrow (klesa) and the cultivation of 
samadhi (settled intelligence, silence). Here we shall follow the much more 
elaborated scheme (YS 2.28-55; 3-1-8) of the eight limbs: yama, niyama, 
asana, pranayama, pratyabara, dharana, dhyana, and samadhi. The first one, 
yama, refers to the various self-restraints comprising abstention from vio- 
lence, falsehood, theft, incontinence, and aquisitiveness. The second limb, 
niyama, consists in the observances of purity, contentment, austerity, self- 
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study, and devotion to the Lord. (The last three observances are the same 
that were said earlier to constitute kriyd-yoga.) The third and fourth limbs, 
asana and pranayama, are concerned with the rght posture, which makes 
one both relaxed and alert, and the proper regulation of breathing for 
steadying the attention. These two limbs by themselves are often elaborated 
in terms of numerous postures and breathing exercises in schools of hatha- 
yoga, Yoga of force, dealing mainly with the physical culture aspect of Yoga, 
Sometimes one encounters great displays of ascetic prowess which have 
nothing whatever to do with Yoga proper. The fifth limb, pratyahara, is the 
inward turning of the senses so that they can be freed of the external impres- 
sions in order to obey the mind. 

These five limbs constitute the outer group out of the eight limbs of Yoga, 
the other three being the more inner limbs. Dharana is concentration in 
which the consciousness is bound to a single spot; dhyana is contemplation 
or meditative absorption in which there is an uninterrupted flow of atten- 
tion from the observer to the observed. So far the observer has acted as the 
center of consciousness which sees. When that center is removed—that is to 
say, when the observing is done by purusa, through the mind emptied of 
itself—that state is called samadhi, a state of silence, settled intelligence, and 
emptied mind, in which the mind becomes the object and reflects it truly, 
as it is. As an inversion of the usual mode of knowing, in which the mind 
receives the impressions about the object from the senses and imposes its 
own fluctuations (vrtti(s)) upon the object, in samadhi the mind acts as the 
arena in which there is no subjective or personal center of consciousness 
which can introduce any distortion of the object; there is only the pure 
seeing. No agency or organ mediates between the object and the seeing. 
Thus, the insight obtained in the state of samadhi is neither sensual nor 
mental, nor is it to do with feelings. It is not personal knowledge, nor is 
it subjective. It refers wholly and exclusively to the object; it is completely 
objective insight—of the object as it is and as it chooses to reveal itself, 
without any violation or forcing from the observer, for, at the moment of 
pure seeing, the observer as a separated center of consciousness does not 
exist. As the YS says (1.48-49; 2.15; 3.54), the insight in the state of samadhi 
is truth bearing (rtambhara). The scope of this insight is different from the 
scope of the knowledge gained from tradition or inference. Unlike the latter 
knowledge, the insight of prajria reveals the unique particularity, rather than 
an abstract generality, of the object. (For this reason, the mystical insight is 
often considered closer to a sense perception rather than discursive knowl- 
edge; it is clear, however, that in prajfia the senses are extremely refined and 
turned inward and do not mediate between the seer and the object.) Unlike 
the mental knowledge, in which there is an Opposition between the object 
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and the modalities of the mind, an opposition that inevitably leads to 
sorrow, the insight of prajia, born of sustained vision of discernment, is said 
to be the “deliverer”; it can pertain to any object—large or small, far or 
near—and any time—past, present or future—for it is without time sequence, 
present everywhere at once. 

It may be remarked that the various steps of Yoga are ordered yet are not 
sequentially linear in the sense that the completion of one step is required 
before the next one can be undertaken. Some of the apparent linearity arises 
from the analytical and linguistic nature of the exposition. Earlier steps are 
preparatory to the later ones, but they are not absolutely necessary. Nor are 
they completely sufficient in determining the later steps. A right physical 
posture or moral conduct may aid internal development but does not 
guarantee it. More often, the external behavior reflects the internal develop- 
ment. As an example, a person does not necessarily become wise by breath- 
ing or thinking in a particular way; he breathes and thinks in that way 
because he is wise. 

The three inner limbs of Yoga, namely, dharana, dhyana, and samadhi, 
together constitute what is called samyama (discipline, constraint). It is the 
application of samyama to any object which leads to the direct perception 
(saksatkara) of it because in the state of quietude in which the ortti(s) are 
removed the citta is like a transparent jewel taking on the true color of the 
object which fuses (samapatti) with it (YS 1.41). The special attention which 
prevails in the state of samyama can be brought to bear on any aspect of 
prakrti, which, as was said earlier, encompasses all that can be an object of 
perception, however subtle. 

Here, therefore, is the basic research method of the yogic natural science: 
to bring a completely quiet mind and to wait without agitation or projec- 
tion, letting the object reveal itself in its own true nature, by coloring the 
transparent mind with its own color. This science is further extended by the 
principles of analogy and isomorphism between the macrocosmos and the 
microcosmos which is the human organism. A particularly striking ex- 
ample of this isomorphism is to be found in the Yoga darsana Upanisad 
(4.48-53), where the eternal tirtha (sacred ford, holy water, place of pilgrim- 
age) is considered inferior to the tirtha in the body, and external mountains 
and other places are identified with the various parts of the organism: 


The Mount Meru is in the head 

and Kedara in your brow; 

between your eyebrows, near your nose, 
know, dear disciple, that Varanasi Stands; 
in your heart is the confluence 

of the Ganges and the Yamuna; 
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lastly, Kamalalaya 

is to be found in the muladhéra, 
To prefer “real” tirtha(s) 

to those concealed in your body, 
is to prefer common potsherds 
to diamonds laid in your hands. 


Your sins will be washed away, 

whether you have made love with your wife 

or even with your own daughter, 

if you carry out the pilgrimages 

within your own body from one tirtha to another. 
True yogis who worship the atman in themslves 


have no need of water tirtha(s) 
or of gods of wood and clay. 


The tirtha(s) of your body 

infinitely surpass those of the world, 

and the tirtha-of-thesoul is the greatest of them: 
the others are nothing beside it. 


Yoga and Power 


A large number of aphorisms in the YS 3.16-53 describe the knowledge and 
the powers gained by attending to various objects in the state of samyama. 
For example, we are told that through samyama on the sun, one gains 
insight into the solar system, and by samyama on the moon, knowledge of 
the arrangement of the stars (YS 3.26-27). Similarly, many occult or extraor- 
dinary powers, siddhi(s), accrue to the yogi by bringing the state of samyama 
to bear on the various aspects of oneself: for example, by samyama on the 
relation between the ear and ether, one acquires the divine ear by which one 
cen hear at a distance or hear extremely subtle and unusually inaudible 
sounds. Many other powers are mentioned by Patafijali; however, none of 
them is his main concern. These powers may be present from birth or may 
be acquired by other means such as drugs or mantras (literally, “mind- 
instrument’; special sounds usually given by a teacher toa disciple for recita- 
tion) or physical austerities (YS 4.1). There is no suggestion that there is 
anything wrong with these powers, oF More than the suggestion that there 
is anything wrong with the mind as it is. The point 1s more that the mind 
as it is is an inadequate instrument for true knowledge; similarly, these 
powers, however vast, are inadequate as the goal of true knowledge. The 
yogi(s) who get preocuppied with them are likely to get sidetracked from 
the true path of Yoga. Therefore, these powers are seen as temptations and, 
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along with heightened sensory experiences, are regarded as obstacles to 


sustained samadhi (YS 3.36-37). 


The Spirituality of Yoga Discipline 


So far there is an object which is being seen, without a personal center of 
consciousness acting as the seer. The real seer is purusa, which is not 
personally mine or yours; it is the pure power of seeing. In a continuation 
of the Vedic sacrifice (yajfia), in Yoga one sacrifices the limiting mind for the 
sake of the unlimited power to see, a sacrifice of one’s separated self—with 
all of one’s fears and hopes, likes and dislikes, sorrows and pleasures, failures 
and ambitions—for the sake of the Only One who truly sees. Then follows 
the sacrifice of the seen for the sake of the Only One who truly is. This 
comes about in nirbija samadhi (seedless silence), when there is no separated 
object but the purusa, there is no separated subject but the purusa, there is 
no knowing except the purusa. The seer, the seen, and the seeing are all One; 
there is no other. This is the state of kaivalya—of aloneness, not because 
there is an opposition or a separation but simply because there is no “other” 
With respect to this state of samadhi, the previously labeled “inner” limbs 
of Yoga are also outer. This samadhi is also called dharma-megha-samadhi 
(silence in the cloud of right order). Thence follows the ending of all the 
causes of sorrow, of all the blemishes and imperfections; little remains to be 
known, for the insight in this state is infinite; the purpose of the human 
incarnation is fulfilled and the yogt is completely free and established in the 
pure awareness of purusa (YS 4.29-34), 

In this movement from one’s personal self to the Self, from the identifica- 
tion with citta to the identification with purusa, one is placing oneself in 
the right internal order. The sacrificing (Latin sacre facere, “to make sacred”) 
of citta and prakrti for the sake of Purusa is precisely what renders them 
sacred and gives them significance. In this process of transformation, many 
stages are described in the YS, as are the corresponding many levels of 
silence (samadhi). As a whole, the process of Yoga involves the liberating of 
purusa from within the psychosomatic organism, much like a sculptor 
releases a figure from the stone by chiseling and discarding. The organism 
and prakrti in general are no more impediments to purusa than the stone 
is to the sculpture. Nor is prakrti considered unreal or a mental projection. 
“She” is very real, and though “she” can overwhelm the mind with her 
dynamism and charms and veil the truth from it, yet in “her” proper place 
and function “she” exists in order to serve purusa. Thus, the discipline of 
Yoga is against the ordinary current. All the eight limbs of Yoga place 
constraints on the usual activity of our desires, inclinations, bodies, breath, 
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senses, mind attention, and ego, so that they may be brought under control 
of something higher. The more controlled and quietened these various 
aspects of ourselves are, the greater is the development of the vision of 
discernment. This, in its turn, leads to the removal of ignorance about our 
true identity. Then we realize that we have been identifying ourselves only 
with our mental-physical self which is of the nature of the object rather 
than the real seer. When this misidentification is broken and we no longer 
rely on the mind for true insight, the natural conflict between the whole 
and the part—that is, between what is and the projections of the mind—is 
dissolved. That leads to the removal of sorrow and its underlying causes, and 
to the cultivation of deeper and deeper silence, and finally to the aloneness 
of the pure awareness. 


Other Yogas 


What we have described so far is the classical Yoga, the central Yoga, 
sometimes called the raja yoga (the royal yoga). Already we have mentioned 
kriya-yoga, noted in the YS (2.1-2), consisting of austerity, self-study, and 
devotion to the Lord; and hatha-yoga, which focuses on the physical culture 
aspect of Yoga and concentrates on the asana(s) and pranayama. Many other 
different forms of Yoga have arisen owing to different emphases or exaggera- 
tions of one aspect or another. For example, Patafijali mentions (YS 1.29-40) 
that inwardness can be cultivated and the distractions of the mind attenu- 
ated by the practice of concentration on a single principle, or by the projec- 
tion of friendliness, compassion, and equanimity toward others, or by the 
appropriate retention and expulsion of breath, or by dwelling on those who 
have conquered attachment, or by attending to inner sensations, etc. Corre- 
sponding to each one of these possible techniques, whole schools have arisen 
which cultivate one or the other method, which can be called by a specific 
yoga. Over time, yoga has thus come to stand for any spiritual path, method, 
or technique—although, in general, the goal of all these yoga(s) is the same 
as that of the central Yoga, even when expressed in terms of the particular 
metaphysics and metaphors of their own schools. 

It is in the very nature of the multifarious uses to which the word 0ga 
can be and has been put that no exhaustive list of all the yoga(s) can be given. 
Among the well-known varieties are mantra-yoga, which makes use of the 
recitation of special sounds usually given by a teacher toa disciple; laya- 
yoga, in which one makes use of the inner sound for merging the mind into 
the infinite; kundalini yoga, which describes the whole process of Yoga in 
terms of the wakening and rising through the various centers in the subtle 
body (cakras) of the cosmic energy usually lying dormant coiled up at the 
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base of the spine; and the various yoga(s) mentioned and elaborated in the 
Bhagavadgita. The theory and the practice of kundalini yoga have bees 
much developed in the Tantric literature describing in detail the Movements 
and transformations of the energies (saktz) in the body. (See entry on Tantra 
in Vol. 7 of World Spirituality.) 


Yoga and the Bhagavadgita 


The Bhagavadgita expands the use of the word yoga enormously. In addition 
to the well-known yoga(s) called karmayoga (yoga of action), bhakti-yoga 
(yoga of love and devotion), jriana yoga (yoga of knowledge), every chapter 
in the BG ends with a colophon labeling it a yoga. For example, the first 
chapter of the BG ends with the colophon (not perhaps found in the earliest 
texts) calling it “The Yoga of Arjuna’s Confusion, and the eleventh chapter 
is called “The Yoga of the Vision of Cosmic Form, and so on. Anything that 
can be made use of in the quest for the Absolute and be harmonized with 
the general principles of Yoga can be called a specific sort of yoga. 

Three further remarks can be parenthetically made: here about the BG, 
since they are relevant to.a discussion of Yoga. First, the BG is absolutely 
essential for an understanding of Yoga; in addition to the YS it is a test par 
excellence on Yoga. Second, the BG extends the range and understanding of 
Yoga at least in two different ways. By forging a link between the classical 
Yoga and other metaphysical systems and metaphors, it enlarges our vision 
of the scope of Yoga. By the whole setting of the battlefield, insistence on 
action in this world of prakrti, and the presence of Krsna himself as a model 
yogi, one is reminded that not only is there no conflict between prakrti and 
purusa but that rightly seen prakrti can and does serve the purposes of 
purusa. Furthermore, a free purusa, such as is exemplified by the instance 
of Krsna, acts in prakrti not from compulsion but from freedom and 
compassion—as and when he sees the need for it. 

Third, it does not seem to have been noticed by various commentators 
that the central yoga that Krsna teaches in the BG is buddhiyoga (yoga of 
integrated intelligence and discernment) of which the various aspects are 
yoga(s) like karmayoga, bhakti-yoga and jriana yoga, etc. The place of buddhi 
in the Bhagavadgita is central. Krsna advises Arjuna to “seek refuge in 
buddhi’ (BG 2.49). "To them who are constantly integrated worshiping me 
with love, I give that buddhiyoga by which they may draw near to me” (BG 
10.10). Later, during the process of summing up his entire teaching, Krsna 
says again, “Renouncing mentally all actions to me, making me your goal, 
relying on buddhtyoga, become constantly mindful of me. Mindful of me, 
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you will overcome all obstacles by my grace. But if because of selfcentered- 
ness. you will not listen, you will perish” (BG 18.57-58).! It is only the 
integrated buddhi which can have a vision of the purusa and follow his 
dictates. Buddhi is what gives a focus to an integral yoga, for example, of the 
sort elaborated by Sri Aurobindo in the twentieth century, very much 
under the influence of the BG. (For entry on Sri Aurobindo, see Vol. 7 of 
World Spirituality.) This is what corresponds precisely to the viveka-khyati 
(vision of discernment) in the YS by which alone the root ignorance can 
be removed. 


Yoga and Psychotherapy 


It is certainly true that a certain psychic healing takes place in Yoga; 
however, that is not its aim. Rather, Yoga proper assumes psychic health, as 
it does physical health. It has been repeatedly said by all teachers of Yoga 
that Yoga is not for those who are not physically, mentally, and emotionally 
healthy.? Yoga is no more psychotherapy than it is physiotherapy, particu- 
larly when one keeps in mind that in all schools of Indian thought—and 
especially in the YS—body and mind (both included in the word sarira) are 
of a piece: they are both material, although their materiality may be at 
different levels of subtlety. As we have seen above, the most significant 
aspect of Yoga, and the one which distinguishes it from the physio- 
psychotherapy, is the transcendence of its aim. That which a yogi seeks does 
not serve his own purposes. In fact, as long as he has his own purposes, he 
cannot really be open to higher and sacred purposes. The whole meaning 
of Yoga can be understood as progressive freedom from the hindrances that 
impede one’s availability to the purposes of the suprapersonal intelligence. 
The major hindrance is what we usually call our ego or self; as long as it 
serves its own ends, it cannot serve the ends of the real Self. 

Yoga physiology and psychology take their direction and significance 
from the reality which is beyond the body or the psyche. This is what 
renders the physio-psychology of Yoga sacred, because they have been 
sacrificed. The cultivation of the body or the mind for its own sake is not 
Yoga. The psychic healing of Yoga has its center above the psyche; here the 
wholeness aspired to is that of holiness. Normal physical and psychological 
functioning is necessary but not sufficient; without the movement along the 
vertical spiritual axis, any adjustment in the psyche constitutes only a 
horizontal arrangement of subtle matter. What Yoga aims at is right internal 
order, which is primarily vertical. It is the stillness of the psyche that is 
required so that the purusa may be heard and may hear. Patafjali had defined 
Yoga, in terms of its procedure, as the controlling of the fluctuations of 
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consciousness (citta); Vyasa, in his commentary on the YS (Yoga Bhasya 1.1) 
defines Yoga in terms of its aim as silence (samadhi). Then the Purusa abides 


in its own true form. 


Notes 


1. For a further discussion, see the first part of A. H. Armstrong and R. Ravindra, 
“The Dimensions of the Self: Buddhi in the Bhagavad Gita and Psyche in Plotinus? 
Religious Studies 15 (1979) 327-42. 

2. Fora fuller discussion of the relationship between psychotherapy and Yoga, see H, 
Jacobs, Western Psychotherapy and, Hindu-Sadhana; and R. Ravindra, “Is Religion Psycho- 
therapy?—An Indian View; Religious Studies 14 (1978) 389-97. 
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Buddhiyoga in the 
Bhagavadgita 


ARVIND SHARMA 


HE Bhagavadgita (henceforth referred to as the Gita) can be 

looked upon in several ways. One such possibility is to look upon 

it as a guide to God-realization.! The Gita can also be seen as 

essentially espousing either several or one of several yoga(s).2 One 
such yoga included in the Gita is buddhiyoga (2.49; 10.10; 17.57). This paper 
will examine the role of buddhiyoga as developed in the Gita as a mode of 
God-realization. Before this task is undertaken, however, a few preliminary 
remarks on the word buddhi would be in order. 


The Concept of buddhi 


The root budh and its derivatives appear in the Vedas in the sense of 
“kindling” or “awakening” and are, as Anirvan shows, sometimes applied to 
Agni The word buddhi as such seems to appear for the first time in the 
Samkbhyayana Brabmana. Other words more or less synonymous with 
buddhi which appear in the Vedas “are dhi with its derivative dhiti and its 
cognate didhiti? as well as manisa.4 

It is in the Upanisads, however, that the word acquires a decidedly philo- 
sophical semantic ambience. That this should be the case with its occur- 
rence in the Katha Upanisad (1.3.3) is particularly significant in view of the 
similarites between this Upanisad and the Gita.S It occurs there in the 
context of the famous metaphor of the chariot. It is a point worth remark- 
ing that the G7ta itself represents a dialogue between Krsna and Arjuna on 
a chariot, though one would hesitate to press the point too far. 

Subsequently, in “epic philosophy, which stands midway between the 
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Samklya-yoga of the Upanisads and the classical Samkhya, buddhi is both a 
cosmological and a psychological principle”s In the Mahabharata, buddhi is 
described as the trunk, the first evolute from the seed of avyakta. 

On the basis of such a survey of the word buddhi, which also encompasses 


Buddhism and the philosophical systems, Anirvan draws the following 
three conclusions: 


(1) It has been universally admitted that buddhi, whether as a spiritual stage 
Or an instrumentation, is something above the mental plane; (2) it has both 
a psychological and a cosmic aspect, the relation between the two in spiritual 
realization being that between a means and an end; (3) its intrinsic character 
is in the nature of an illumination granted by divine grace, so aptly expressed 
by Shri Ramakrishna; when remonstrating against an intellectual speculation 


about spiritual experiences, he cried: “No, not that way! He makes you see 
in a blaze-up, you know!” 


One must now turn to examination of the term buddhi in the Gita itself, 
wherein it “has not been pinned down to any precise definition, but has 
been left as a plastic word suggestive of many ... meanings. . . "8 


The Role of buddhi in Gita 


In order to understand fully this role one must begin by reviewing the 
general concept of human personality as understood in the Gita, especially 
in the context of buddhi. Such a profile is presented in Gita (3.42.43): 


They say the senses are high, 
Yet the mind is higher than the senses. 

The power of concentration transcends the mind. 
Stull, there he is who is beyond that power. 


Thus understanding him who is beyond concentration, 
You yourself, gaining strength by yourself, 

You, Warrior, must slay 
the formidable enemy in the form of desire.? 


The substance of the verse may be presented schematically in the follow- 
ing manner: 


atman (Self) 
buddhi : (intellect) 
manas (mind) 


indriya(s) (senses) 
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This is an ascending hierarchy of elements which compose the human 
being, and of these buddhi is the penultimate one. On the realization of the 
Self (tman), self-realization is achieved. It is easy to see how buddhi, as 0 
penultimate constituent of the human being, is likely to be of key sig. 
nificance in the scheme. After this point, however, the situation begins to 
get complicated. For the word buddhi also occurs in the elaboration not 
merely of the human psyche but also of the cosmos. Such a picture is 
presented in Gita 13.5, 6: 


This sums up the field with its changes: 
the gross elements; self-awareness; 

The Great Principle and the unmanifest; 
the ten senses of action and perception; 


With these, thought; the five ranges of the senses; 
desire, hate, pleasantness, unpleasantness; 

The aggregate of sense and matter; 
Consciousness; mental steadiness.!° 


In this verse the material constituents of the universe and the senses as 
constituents of the human personality are spoken of in the same breath. A 
question thus naturally arises: How are these two pictures of the universal 
or cosmic, and the individual or psychic, to be integrated so as to yield a 
comprehensive picture in the light of which the role of buddhi as a tech- 
nique of spiritual realization could be elaborated? 

No such integration, it seems, has been attempted in the Gita itself. But 
a parallel situation as it is found in the Samkhya-yoga school of Hindu 
philosophy may be of some interest here. In Samkhya-yoga the twenty-five 
constituent elements of the system are elaborated thus: 


(1) purusa (2) prakrti 
(3) mahat (“intellect”) 
(4) ahamkara (“egoism”) 
(16-20) 
subtle 
(5) manas (6-10) (11-15) elements 
sensory motor 
Organs _ organs 
(21-25) 
gross 
elements 
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It will at once be noticed (Gita 3.42) that out of the organs (indriya(s)), 
the mind (manas), the t (under the name of mahat) and He—the self 
under the name of purusa—appear in this chart. So also from 13.5, 6 the 
gross elements (mahabhitta(s)), ahamkara (‘egoism”), avyakta (under the 
name of prakrti) the mind (as the eleventh) and the ten senses (indriya(s)). 
The verse includes the fields of senses as well (indriyagocaras). 

This combination, if not conflation, of the cosmic and the psychic may 
baffle the reader. It has been a puzzle for students of Samkbhya-yoga. For 
terms such as buddhi (“intellect”) or ahambara (Cegoism”) prima facie make 
little sense at the cosmic level, while they are obviously meaningful in terms 
of the context of the individual psyche. Nature (prakrti) as such makes little 
sense at the psychic level (as understood in the system) but obviously does 
so at the cosmic level. M. Hiriyanna speculates that this discrepant termi- 
nology may indicate a “forced separation” between purusa and prakrti—to 
achieve the dualistic stance of Samkhya and yoga. After citing an Upanisadic 
passage in which God is described as “hidden in his own gunas, Hiriyanna 
remarks; 


This integral view of ultimate reality found in the Upanishads, we must take 
it, has been meddled with here as a result of dualistic bias; and spirit has been 
separated from nature, rendering the whole doctrine unintelligible. Its failure 
to account satisfactorily for the co-operation between Purusa and Prakrti is 
the natural consequence of this forced separation of the two. Such an explana- 
tion also throws light on the names given to some of the evolutes of Prakrti 
like “intellect” (mahat), “egoism” (abamkara), etc. As cosmic entities, they 
would then represent the psychic organs of the universal self which is imma- 
nent in Prakrti as a whole. But as the notion of such a self was dropped when 
the doctrine emerged from the Upanishadic teaching, their designations 
naturally came to be quite arbitrary and perplexing, The other explanation 
is to suppose that the system was originally purely naturalistic and that the 
notion of Purusa or spirit, for which there is really no need by the side of 
self-evolving and self-regulating Prakrti, was imported into it on the analogy 
of other doctrines.! 


Now in Samkhya-yoga, buddhi by itself is used as both a cosmic and a 
psychic entity. The relation between the two aspects is thus understood in 


Samkhya-yoga. 


The most important concept in the Yoga system is that of citta, loosely 
rendered as “mind.” Citta is the same as the Sankhya mahat or buddbi. It is 
the first product of prakrti; and in it is the purusa reflected. Receiving the 
reflection of purusa, the citta becomes conscious, and functions in various 
ways. By itself the citta is all-pervading, and is called the karana-citta (the 
cause-mind). But, when it is in association with a body, it contracts or 
expands as the case may be, and is called karya-citta (the effect mind). The 
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object of yoga is to make the citta assume its original, pure unmodified status 
and thus release the purusa from its travail. 2 


If we now relate this discussion to the Gita, confining our interest to 
buddhi in the whole picture, it can be clearly seen that the word buddhi is 
used both in a cosmic and a psychic sense in the text. This is the first impor- 
tant point to bear in mind concerning the spirituality imparted by the word 
buddhi as used in the Gita. The second is that this double usage POssesses 
spiritual significance, for it is by transcending the individual buddhi and 
gaining access to the cosmic buddhi that one proceeds toward realization, 
However, the two senses of the word are rarely, if ever, used simultaneously 
or in the same context, so that the relationship between the two is implicit 
rather than explicit. 

Further reflection also discloses the fact that even in their different cosmic 
and individual usages the word buddhi could possess different layers of 
meaning, and unless these are correctly identified, the exact spiritual path 
involved in the concept of buddhi-yoga will be difficult to chart. The 
different senses in which the word buddhi has been employed in its cosmic 
and individual connotations now need to be identified. 

The word buddhi is used in its cosmic sense in 7.4 as a part of the eightfold 
apara prakrti and as one of the constituents of the ksetra in 13.5. In both 
of these contexts Krsna’s superiority over prakrti and ksetra is clearly 
established. The use here seems to be fairly consistent. It is in the use of 
the word buddhi in an a-cosmic sense that one encounters variation. 

At one level in the Gita the word buddhi is not used in the sense of a form 
of yoga but for discriminative and determinative intelligence in general. In 
these contexts it merely has the general signification of wisdom and indeed 
is used in the context of the distinction between samkhya and yoga and not 
itself as a yoga. This is the first semantic level of buddhi which may be iden- 
tified in the Gita. This seems to be the case with Gita 2.39-44: 


This is the Wisdom of the Samkhya to thee, O Partha (Arjuna). Listen now 


to the wisdom of the Yoga. If Your intelligence accepts it, thou shalt cast away 
the bondage of works. 


In this path, no effort is ever lost and no obstacle prevails; even a little of 
this righteousness (dharma) saves from great fear. : 


The undiscerning who rejoice in the letter of the Veda, who contend that 
there is nothing else, whose nature is desire and who are intent on heaven, 
proclaim these flowery words that result in rebirth as the fruit of actions and 


(lay down) various specialized rites for the attainment of enjoyment and 
power.!* 
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The second semantic level in the use of the word buddhi emerges when 
the Gita clearly starts extolling karmayoga, beginning with 2.47. In the use 
of buddhi at the first level the sense of wisdom was too general to Possess 
any special spiritual significance. But its use in the context of karmayoga 
imparts to buddhi an added dimension and significance, for the following 
claims are now made on behalf of buddhi: (1) buddhi is superior to karma 
(2.49). What seems to be meant is that “work without desire for fruit” 
(buddht) is superior to “work with desire for fruit” (karma).!5 (2) One 
endowed with buddhi gives up both good and evil deeds. This follows from 
the earlier point, for good and evil acts acquire a character by their inten- 
tionality. Such a person “acts, but his actions do not stand in the way of 
release, and it is on this account that yoga is called skill in action—that is, 
it “is the art of working without desire”!* (3) Those endowed with buddhi 
eschew all actions (2.51). (4) When buddhi is no longer confused by conflict- 
ing scriptural injunctions (2.52-53) it will attain to yoga. 

It is worth noting that while the sense of buddhi has been spiritually 
upgraded once it is made ancillary to karmayoga, it is not yet a yoga in its 
own right. In this context in the Gita, the word buddhi is still a floater 
which can be set to any use. In 3.1, 2, the word is used in what we have iden- 
tified as its second-level usage in the first verse and its first-level usage in the 
second. 


If thou deemest that (the path of) understanding is more excellent than (the 
path of) action, O Janardana (Krsna), when then dost thou urge me to do this 
savage deed, O KeSava (Krsna)? 


With an apparently confused utterance thou seemest to bewilder my intelli- 
gence. Tell (me) then decisively the one thing by which I can attain to the 
highest good.!7 


The first-level usage of intelligence in general is clearly the sense in 3.26, 
as also in 5.2.17, 28. 

Toward the end of the second chapter, however, a third and higher sense 
of the word buddhi is beginning to crystallize. This happens in the context 
of description of the sthitaprajna, where the word prajria often has the sense 
of buddhi and indeed in 2.62-67 the key role of buddhi in controlling the 
mind is emphasized. In 5.20 one actually encounters the word one has been 
waiting for—sthirabuddhi. 

The description is identical to that of the sthitaprajna (2.53) and includes 
the point that just as the sthitaprajna attains to Brahman, so does the 
sthirabuddhi.'* 
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The Path of buddhiyoga 


Now that the usages of the word have been clarified, the path of buddhiyoga 
can be charted with greater confidence. 

How does one attain the summum bonum by practicing buddhiyogae 

One first recognizes the existence of buddhi as one of the constituents of 
one’s personality along with the senses, mind, etc. This sense is clearly 
established by the use of the word buddhi in 5.11; 6.43; 18.30-33; etc, 

The second step consists in the recognition that the buddhi could-be used 
to control these other elements of personality to take one further along the 
spiritual goal. In this respect two aspects of the regulative power of buddhi 
are emphasized: (1) singlemindedness and steadfastness (2.41, 66; 6.25; etc.) 
and (2) equipoise and equanimity (6.9; etc.). These help to advance the 
aspirant along the spiritual path. 

Once the second step has been accomplished, the spiritual aspirant is 
ready for the third. Such a buddhi can serve as an ancillum to any of the 
three major yoga(s) usually identified as propounded in the Gitd.!? Thus, in 
the context of karmayoga it is said (2.49): 


For action is far inferior 
To discipline of mental attitude, Dhanamjaya. 

In the mental attitude seek they (religious) 
refuge; 

Wretched are those whose motive is the fruit 
(of action).2° 


In the context of bhakti-yoga it is similarly stated (10.10): 


To them, constantly disciplined, 
Revering Me with love, 

I give that discipline of mind, 
Whereby they go unto Me?! 


Again, in the last chapter of the Gita a similar sentiment is expressed, 
though in more Pelagian than Augustinian terms this time (18.57): 


With thy thoughts all actions 
Casting upon Me, devoted to Me, 

Turning to discipline of mentality 
Keep thy mind ever fixed on Me.22 


The connection of buddbi with Jflana yoga remains to be established. This 
can be clearly, seen in 6.18-23: : ies 








15. Wandering monks with staff and watering-bowl near the Ganges. 
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When the thought, controlled, 
Settles on the self alone, 

The man free from longing for all desires 
Is then called disciplined. 


As a lamp stationed in a windless place 
Flickers not, this image is recorded 

of the disciplined man controlled in thought, 
Practising discipline of the self. 


When the thought comes to rest, 
Checked by the practice of discipline, 
And when, the self by the self 
Contemplating, he finds satisfaction in the self; 


That supernal bliss which 
Is to be grasped by the consciousness and is 
beyond the senses, 
When he knows this, and not in the least 
Swerves from the truth, abiding fixed (in it); 


And which having gained, other gain 
He counts none higher than it; 

In which establishd, by no misery, 
However grievous, is he moved; 


This (state), let him know—is known as discipline; 
With determination must be practised this 
Discipline, with heart undismayed.?3 


The crucial verse is 8.21, wherein the transcendental bliss is described as 


buddhigrabya. Radhakrishnan comments: 


While the Supreme is beyond perception by the senses, it is seizable by 
reason, not by the reason which deals with sense data and frames concepts 
on their basis but reason which works in its own right. When it does so, it 
becomes aware of things not indirectly, through the medium of the senses or 
the relations based on them, but by becoming one with them. All true 
knowledge is knowledge by identity. Our knowledge through physical con- 


tact or mental symbiosis is indirect and approximate. Religion is contempla- 
tive realization of God.24 


At this point a question naturally arises. The expression buddhiyoga itself 
occurs in the Gita thrice (as noted earlier). Why then must it be treated as 
ancillary to the other major yoga(s) and not a yoga in its own right? 

The answer, it could be argued, is to be found in the schematic limitation 
imposed on buddbi as being penultimate to the atman. R. C. Zaehner’s 


observations on:this point are pertinent (though his treatment of buddhi- 
yoga in general has been criticized);25 
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Buddhi is the highest faculty in man's material nature, for in the Gita as in 
Marxism man's psychological faculties, even the highest of them, are rooted 
in the matter. Yet there is something ambivalent about buddhi in the Gita: 
it seems to stand on the brink between the world of pure spirit (the self) and 
man’s physical and psychic nature. According to the Gita’s own definition 
buddhi corresponds more or less exactly to what we in the West call “soul” 
since it is not only intellect but also will. ... 


The soul, then, as the organ of integration, is that which brings the whole 
human personality into subjection to the self: its true function is to 
spiritualize matter, for it is ideally the bridge between spirit and matter rather 
like the sacrificial fire, the mouth of Brahman, which is the bridge between 


Brahman understood as the sacrifice and Brahman understood as timeless 
being.2¢ 


Zaehner's position, however, ties the interpretation of buddhi too closely 
to the Sarkbya-Yoga scheme. It can haye other connotations in the Gita 
which serve to raise its status.. This seems to be confirmed by Sankara’s gloss 
on Bhagavadgita 2.51, wherein he suggests that if in the context buddhi 
signifies the supreme end (paramarthadarsanalaksana), then liberation is 
directly involved. He writes: 


For, men of Wisdom, possessing evenness of mind, cast of the fruit af works 
i.e., escape from good and bad births. They then attain knowledge. While still 
alive, they are released from the bond of birth, and attain the supreme abode 
of Vishnu—the state of moksha or liberation—which is free from all turmoils. 


Or, the Wisdom (buddhi) referred to in the three verses (If.49-51) may be the 
Sankhya (not the Yoga) Wisdom, the knowledge of the Absolute Reality, 
(corresponding to the widespread expanse of water), which arises when the 
mind is purified by Karma-Yoga; for, it is said in 11.50 that wisdom directly 
brings about the destruction of good and bad deeds.2” 


Sankara’s optional interpretation is the only one offered by Madhva on 
2.49. He glosses buddhiyogat as jnanalaksanat.2® On the other hand, Abhina- 
vagupta gives the verse a rather idiosyncratic interpretation,2? and 
Jiianesvara almost reverses the apparent sense of the verse.2° 


O Arjuna, the evenly balanced mind is the essence of Yoga; wherein the mind 
and pure intelligence are united. When we consider this Yoga of pure intelli- 
gence, the Yoga of action with attachment appears in many ways to be 
inferior, O Partha, 


But this Yoga of pure intelligence only becomes attainable when the Yoga of 
action is practised; for action that remains after desire for its fruit is 
renounced naturally leads to evenness of mind. 
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The Yoga of pure intelligence, therefore, is steady, O A 


: Seeity, 3 ; : ryuna. Concentrate on 
it and relinquish any desire for the fruit of action. 


Those who have practised this Yoga have reached the other 
freed themselves from the bondage of sin and merit. 


shore and have 

Yet Hanuman's Paisacabhasya and Nilakantha’s Bhavadipika make out a 
stronger case for buddhiyoga in its own right and Anandagiri supports 
Sankara strongly.>! 

Thus, two answers can be given to the question of whether buddhiyoga 
can be a yoga in its own right. On the basis of the standard presentation of 
the yoga(s) in the Gita the answer would tend to be no; but on the basis of 
the commentarial literature and on the basis of Gita’s own flexibility in its 
treatment of the yoga(s) a qualified yes is possible. 


The Integrality of buddhiyoga 


Indeed, A. H. Armstrong and R. Ravindra have plausibly argued the case 
for buddhiyoga as an independent yoga within the Gita. According to them, 
“the path of action or karma yoga, the path of love or bhakti yoga, the path 
of meditation or dhyana yoga and the path of knowledge or jana yoga 
constitute the four limbs of the buddhiyoga of the Bhagavadgita which 
integrates them into an organic whole” 

When buddhiyoga is treated as an independent yoga in its own right and 
not as ancillary to jana yoga, bhakti-yoga, and karmayoga, then the follow- 
ing steps on the spiritual path are involved: (1) integration of the buddhi; 
(2) integration by the buddhi; (3) selftranscendence of buddhi,?> leading to 
integration with the ultimate reality. These may be referred to as the first, 
second, and third integrations. 

The initial integration is lucidly and succinctly summarized by Arm- 
strong and Rayindra. The points are so closely interwoven that the steps 
involved in the first integration are best presented in their own words: 


The initial integration, according to the Gita, consists in the unification of 
buddhi. For this purpose, essentially three renunciations are recommended. 
First is the renunciation of inaction, for Krsna;. himself, although he needs 
to do nothing, is constantly engaged in action; if he were to stop working, 
all the worlds would perish. The second renunciation is that of anxiety about 
and attachment to the fruits of action. One must do what needs to be done 
for sustaining the world, understanding the principle of reciprocal mainte- ~ 


nance between gods and men, as sacrifice a d worshi iv i Il 
Zee GnCSE GG EGE nd worship (yajria), casting a 
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_The third renunciation has already been mentioned, namely the renun- 
ciation of sartkalpa which is imagination and desire-will. “The wise men 


es it to be renunciation: to give up works dictated by desire” (BG 
18.2). 


Corresponding to these three renunciations, three definitions of yoga are 
pen in the Gita, indicating different instructions for and stages of trans- 
‘ormation of man (It hardly needs mentioning that these stages are in no 
sense linear or mutually exclusive). Yoga is skill in action, it is equanimity in 
failure and success, and it is the disconnecting of the connection with dubkha 


(suffering), the connection that is forged by desire and imagination. (BG 2.48, 
50; 6.23-24).34 


Such a buddhi is able to bring about “a harmonious functioning of the 
whole of one’s psychosomatic organism, effecting the second integration of 
buddhiyoga’”>> This second integration by buddhiyoga is best illustrated by 
an example not given in the Gita but implicit in it. This example is provided 
by the famous chariot metaphor of the Katha Upanisad, an Upanisad on 
which the Gita at times draws literally and whose metaphor coincides 
with the situation in which the Gitd is revealed, namely, on a chariot.” The 
relevant passage from the Katha Upanisad runs as follows (1.3.3-11): 


The Parable of the Chariot 


Know the Self as the lord of the chariot and the body as, verily, the chariot, 
know the intellect as the charioteer and the mind as, verily, the reins. 


The senses, they say, are the horses; the objects of sense the paths (they 
range over); (the self) associated with the body, the senses and the mind—wise 
men declare—is the enjoyer. 


He who has no understanding, whose mind is always unrestrained, his 
senses are out of control, as wicked horses are for a charioteer. 


He, however, who has understanding, whose mind is always restrained, his 
senses are under control, as good horses are for a charioteer. 


He, however, who has no understanding, who has no control over his mind 
(and is) ever impure, reaches not that goal but comes back into mundane life. 


He, however, who has understanding, who has control over his mind and 
(is) ever pure, reaches that goal from which he is not born again. 


He who has the understanding of the driver of the chariot and controls the 
rein of his mind, he reaches the end of the journey, that supreme abode of 
the all-pervading.>* 


Buddbi is called sarathi or charioteer toward the beginning and again as 
vijiana at the end in 1.3.3 and 1.3.9. The metaphor is fully in keeping with 
the spirit of the Giz and illustrates the second integration. 
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The third integration follows a slightly diferent course. Two points 
important in this context. The first is that “although buddbi itself is a a 
of lower nature, it is only through purified buddhi that one can go bee 
prakrti’> At this point it may reasonably be asked whether the knowles 
of what is beyond buddhi is attainable through buddhi. & 


Whether such knowledge is at all attainable, so long as its means continues 
to be the internal organ, which is a product of prakrti and therefore consists 
not merely of sattva but also of rajas and tamas. In answering this question 
it is necessary to remember that it is not the internal organ as such that limits 
our view of the world in the manner described above. For, in its intrinsic 
nature, it is essentially satevic and is therefore specially fitted to be the means 
of revealing correctly all that is. Actually, however, rajas or tamas 
predominates in it as a result of the past history of the person to whom it 
belongs; and it is the relative predominance of either which accounts for 
whatever limitations it may possess as an organ of knowledge. By subduing 
these impediments to clear perception through proper self-discipline and 
restoring the internal organ to its natural purity, man may completely 
transform his outlook upon life and the world.‘ 


The second point follows from the above. “From the level of purified 
buddhi, the movement” which leads to Reality “is in a wholly different 


direction’! and leads to salvation by leading the aspirant to atman or 
brahman or Krsna. 


Contemporary Relevance of buddhiyoga 


In this last section one may endeavor to place the buddhiyoga of the Gita 
in the broader context of (a) the dialogue of world religions and (b) the 
leading of a spiritual life in the modern world. ; 

As is well known, the scheme of the various yoga(s) of Hinduism can 
provide one basis for ecumenical dialogue. Bhakti-yyoga provides a good 
example of this point. Huston Smith observes, for example, that “all the 
basic principles of bhakti yoga are richly exemplified in Christianity. Indeed 
from the Hindu point of view Christianity is one great brilliantly lit bhakti 
highway toward God. . . #2 Buddhiyoga can also similarly serve as a basis for 
dialogue. In fact, because it lacks the specificity of the three main yoga(s)— 
jiana, bhakti, and karma, and because it can be connected with all three of 
them generally, it may even serve as more of a bridge across religious 
traditions than any of the other three yoga(s). For if buddhiyoga implies a 
spirituality which transcends the level of ordinary mental activity and 
partakes of something supermental, then it could well constitute the high 
ground toward which the various distinct religious traditions converge. 


| 
| 
| 
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This brings one to a consideration of buddhiyoga in the context of 
modern life. If buddhiyoga implies the transcendence rather than the denial 
of ordinary rationality, and if the temper of modern times is suffused with 
rationality, then the modern rational culture might still retain its rational 
character and yet make contact with genuine spirituality through the prac- 
tice of buddhiyoga as espoused in the Gita. This principle can be seen as 
operating in two ways. Modern life is characterized by activity. In such a 
context “the call to buddhi as a means of probing the depths of the inner 
being and discovering the true nature of the universal individual” can be 
a useful corrective of the cult of hyperactivity. But more generally: 


[Buddhi-yoga] provides us with that rational procedure of self exceeding which 
forms the keynote of all human aspirations, whether they point to above or 
to below. Its rationale is to be found in the logical scheme of Sankhyan prin- 
ciples, where buddhi which forms the core of man’s Nature occupies a pecu- 
liar position which marks the farthest limit to which the concept of an upward 
march of evolutionary Nature can rise.... Below him are the world of 
concrete and abstract objective reals of materialized entities . . . characteristi- 
cally in him are the principles of Mind and Ego, imperfectly illumined by the 
principle of Intelligence (buddhi) . . . and above him, overtopping the highest 
flights of his Pure Intelligence are the infinitudes of the Unmanifest and the 
Ineffable. What he can hope and attain to by a comprehensively rational 
manipulation of the forces of his being is to be poised in that Illumination 
which forms a connecting link between his worlds of the Real and the Ideal. 


Thus, the relevance of buddhiyoga to both the dialogue of world religions 
and life in the modern world arises out of its universal and universalizing 
potential.45 

To conclude: The spirituality of buddhiyoga in the Gita can be viewed in 
three concentric circles, each larger than the other: (1) in the context of 
Samkhya-yoga, (2) in the context of the triple yoga(s) of jriana, bhakti, and 
karma, and (3) as a yoga in its own right. With each such contextual shift 
the spiritual center of buddhiyoga is strengthened, its circumference enlarged, 
and its relevance to interreligious dialogue and modern life enhanced. 
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purpose of the sastras is always this same result; so the buddhi concerned with all various 
acts prescribed by the sastra is always the same. 

(b) The buddhi that is not marked by decision is concerned with desiderative acts, When 
acts are performed in order to materialize certain desires, then no more is required than the 
knowledge that the atman as an entity differs from the prakrti. The decisive knowledge of 
the proper form of the atman is not needed for that, for the desire for a certain result—e.g. 

heayen—the execition of the means leading to that result, and the enjoyment of that result 
are perfectly possible and not all incompatible without such a decisive knowledge. Buddhis 
concerned with desiderative acts are numberless. Besides, various acts, even if ordered to 
obtain a single result, have many branches, because the same acts may have a number of 
adventitious results” 
15. W. Douglas P. Hill, The Bhagavadgita, 91 nn. 1, 2. 


16. Ibid., n. 4. Despite his penchant for identifying Buddhist connotations of the words 
used in the Gita, R. C. Zaehner seems to miss the cue here (The Bhagavadgitz, 147). Buddhist 
teaching distinguishes between papa and punya or bad and good actions which produce such 
results and skillful (Kusala) actions which produce no such results. 

17. See Zaehner, Bhagavadgita, 131, for translation. 

18: Bolle, Bhagavadgita, 66; 67. 

19. See Hill, Bhagavadgita, 561ff; Radhakrishnan, Bhagavadgita, 50-75, etc. 

20. See Franklin Edgerton, trans., The Bhagavadgita, Part 1, 24, 25. 

21. Ibid., 98, 99. : : 

22. Ibid., 174, 175. 

23. Ibid., 64, 65. 5 F 

24. Radhakrishnan, Bhagavadgita, 201. : oe 
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26. Zaehner, Bhagavadgita, 22, 23. 

27. Alladi Mahadeva Sastry, trans., The Bha; avadgita. 

28. Visvesatirtha, et al., eds., Gitabhasya of Sri Madhwacharya with Prameya Deepika of Sri 
Jayatirtha, 85. 

29. Arvind Sharma, trans., Abinavagupta Gitarthasangraha, 113. 

30. H. M. Lambert, ed., Jrianeshvari, 1:70. 

31. G. S. Sadhale, ed., The Bhagavadgita with Eleven Commentaries, 1:198, 199, 205. 

32. A. H. Armstrong and R. Ravindra, “The Dimensions of the Self: Buddhi in the 
Bhagavad Gita and Psyche in Plotinus} Religious Studies 15 (1979) 333. 

33. Ibid., 329. 

34. Ibid., 330. 

35. Ibid. 

36, M. Hiriyanna, Outlines of Indian Philosophy, 130. 

37. Armstrong and Ravindra, “Dimensions of the Self” 333-34. 

38. S. Radhakrishnan, The Principal Upanisads (London: Allen & Unwin, 1953) 623-24. 

39. Armstrong and Ravindra, “Dimensions of the Self? 332. 

40. M. Hiriyanna, Essentials of Indian Philosophy, 118. By internal organ or antahkarana 
is meant manas, aharkara, and buddhi (ibid., 112), buddhi being primary. Also see Suren- 
dranath Dasgupta, A History of Indian Philosophy, 1:472 n. 1. 

41. Armstrong and Ravindra, “Dimensions of the Self? 332. 

42. Huston Smith, The Religions of Man, 40. See also pp. 43-44. 

43. Anirvan, Buddhiyoga, 62. 

44. Ibid., 75. 

45. This centrality of buddhi in the context of God-realization and how it can be an 
element in the dialogue of religions were recognized centuries ago by the Muslim savant 


Alberuni. See Edward C. Sachau, trans. and ed., Alberuni’s India, 49, 85. 
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11 
The Reflective Word: 


Spirituality in the Grammarian 
Tradition of India 


Harotp G. Cowarp 


In the beginning was the Word, 
And the Word was with God, 
And the Word was God. 
The Gospel according to John 1:1 


Many who look do not see language, 
Many who listen do not hear it. 
It reveals itself like a loving 
And well adorned wife to her husband. 
Rg Veda 10.71.4 


HE GOAL OF PHILOSOPHY IN INDIA does not stop with rational analy- 

sis but pushes on to spiritual realization. Indian philosophy 

“found its consummation in an enriched life, in the fulness of 

spiritual outlook, the highest perfection that ethical and intellec- 
tual discipline could aspire after. It always aimed at the inwardization of the 
truth discovered and no philosophy which failed to end in this glorious 
expansion of spiritual life was deemed to be worthy of human allegiance: 
Like other philosophic traditions of India (eg., Samkhya-yoga and Vedanta), 
the Grammarians emphasized spiritual realization as the ultimate objective 
of their discipline. Knowledge and correct use of words brings about both 
spiritual merit (dharma) which leads to heaven (svarga) and complete 
spiritual realization (moksa).? For the Hindu Grammarians words are reflec- 
tions of the Divine and at the same time the means by which the Divine 
may be known. Words are looked upon as spiritualized sound—as the music 


209 





210 THE REFLECTIVE WORD 


of the soul. For the Grammarian it is not the outward 
stitutes the real word. The spoken syllables serve only to evoke the inne 
spiritual word—as the ever-vibrating sphere of divine consciousness,3 Thus 
the Grammarians teach Yoga upon words (Sabdapurvayoga) as the most 
direct way of realizing the Divine. Like a mirror, words reflect and reveal 
the Divine.* Meditation upon words maximizes the impact of this reflection 
and induces a sympathetic vibration within one’s own consciousness, Con- 
sequently, Madhava, the great medieval Hindu scholar, concludes that the 
study of words “is the straight royal road of the travellers to emancipation”s 

In analyzing the way in which the Hindu Grammarians understand the 
religious function of language, the following three aspects of spirituality will 
be examined: (1) the existential experience of the word, (2) the formulation 
of teaching about the word, and (3) the Yoga of the word. Throughout, the 
aim will be to present the Hindu Grammarians in their context. 


sound that con. 


The Existential Experience of the Word 


The Grammarian tradition, arising from the Veda, takes language as of 
Divine origin (Daivi Vak), as Spirit descending and embodying itself in 
phenomena, assuming various guises and disclosing its real nature to the 
sensitive soul.¢ For the Grammarians, the Vedic seer or rst was taken as the 
sensitive soul par excellence. The approach of the rsi to the Divine Word is 
characterized not by logical reasoning but by intuitive inspiration. The 
consciousness of the 7si was so purified that the Divine Word was clearly 
reflected in it, just as the sun is reflected in a clear still pond. Thus, the 7si 
was not the composer of the word, but the seer of an eternal impersonal 
truth. Such a vision comes to the mind in a flash of intuition (dbi), which 
is beyond all purely sensuous perception.” The 7si is thought of as having 
been emptied of himself and filled with the Divine. Therefore the words 
that he spoke were not his own words, but the Divine Word reflected 
through his purified consciousness. This suprahuman origin lent such words 
a healing and saving power. It is this existential experience of the Divine 
Word as being at once inherently powerful and inherently teleological that 


is so difficult for modern minds to comprehend. Yet these are the very 
characteristics that underlie Indian cultic ritual and chant, and the reflective 
spirituality of the Grammari 


ans. From this viewpoint, purely formulated 
and properly pronounced words are bearers of spiritual power. Such man- 
tras are judged to be linguistic expressions of ultimate reality, revealed by 
ahi or supersensuous vision and recited as a rite to actualize their inherent 
power affecting both the worshiper and the whole of the cosmos.® 
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The earliest mantras were given by the 7si(s) in poetic form. The poetic 
expression of the vision left it open to various levels of experience and inter- 
pretation by those who heard it from the rsi. On a lower level many of the 
Vedic hymns might be taken to represent a naturalistic or polytheistic 
perception of reality. But, on a higher level, it can also be held that the 
visions of the rsi(s) evidence a monistic approach in which the various Vedic 
gods are simply descriptive names representing various manifestations of 
the one Divine Word (Sabdabrabman). Similarly, the different branches of 
the Veda (Rg, Sama, Yajur, Atharva) and the divisons into different forms 
(eg.; sambita, brabmana(s), upanisad(s)) are given for the convenience of 
study and so as to make contact with people at different levels of mental 
purification (V.P. 1.5). For example, on a lower level, the sacrificial ritual, 
which had been present to some degree in the Vedic hymns, was given 
greater development and importance in the brabmana(s). This meant that 
the rsi of the Vedic hymns, the inspired singer of truth, now tends to 
become the possessor of a revealed scripture and the repeater of a magical 
formula. But while the majority of Brahmins during the period of the 
brahmana(s) may have concentrated on establishing an authoritative system- 
atization of the ritual sacrificial aspects of the Vedic hymns, there were 
always some inspired teachers who resisted rigid formalizing and focused on 
the subjective spirituality of the Vedic word. Because of their efforts, 
evidence may be found in the brabmana(s) of early struggles toward the 
formulation of the philosophic statements of the Upanisadic Seers.? In the 
view of the Grammarians, these different outward forms are. taken by the 
once Divine Word so as to engage each individual at his or her own level 
of spiritual development. But through it all it is the ideal of the 7si that 
dominates. It is the rsi who first “hears” or “sees” the Veda and speaks it aloud 
for the benefit of all others. And it is to the 7si that all others must approxi- 
mate in their spiritual quest. This ideal experience of the Word by the rst 
has been well described by the contemporary Hindu poet Sri Aurobindo: 


The language of the Veda itself is srutt, a rhythm not composed by the 
intellect but heard, a divine word that came vibrating out of the Infinite to 
the inner audience of the man who had previously made himself fit for the 
impersonal knowledge.'° : 


Aurobindo emphasizes that the approach of the 731 is not aimed at rational 
speculation or aesthetic originality, but rather at the practical achievement 
of the spiritual goal—the supersensuous vision in which the Divine Word 
is clearly reflected for his benefit and for the benefit of others around him, 

Stress on the oral or spoken form is an important aspect of the Gram- 
marian view of the Word. Thinking is seen as internal speaking to which 
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not enough prana or breath energy has been added to make it overt. Writin 
is merely a coded recording which can never perfectly represent al] the 
nuances of the spoken word, and is therefore always secondary. With regard 
to the relationship between written and spoken language, the Grammarian 
approach is opposite to that taken in modern Western scholarship, In 
modern biblical studies, for example, the aim of the scholar is to get back 
to the earliest available written manuscript and then to use that as a cri- 
terion against which to check the text that is in use today. Because of human 
failings, errors such as mistakes in copying may have crept in over the years, 
These errors would not be present in the earlier manuscript. In addition, 
the modern school of form criticism has argued that before many of the 
scriptures (e.g., the Gospels) were written down there was a period of oral 
transmission during which time the text (eg., the original teachings of Jesus) 
was modified by the needs of the people and the particular conditions under 
which they lived. Thus, the period of oral transmission is judged to have 
been unreliable because of its inability to carry forward the original sayings 
in a pure and unchanged form.!! 

The Grammarian practice is the exact opposite of this. When India 
achieved independence in 1947, one of the first acts of the new government 
was to establish a commission of senior scholars to go from place to place 
and listen to the assembled Brahmins reciting the Vedas. They would listen 
for errors in meter, accent, sandhi, and for any loss or change in words. 
They had mastered the pure Presentation of the Vedas through many years 
of careful oral practice and checking with their teachers. And the teachers 
of the present senior scholars had got it not from books but from oral 
practice with the best teachers of the generation before them, and so on in 
an unbroken oral tradition back to the Vedas. It is not the dead or entombed 
manuscript but the correct and clear speaking of the word in the here and 
now that makes for a living language and scripture. Large numbers of copies 


of The Living Bible stacked in bookstores or reverently placed on personal 
bookshelves are no 


one goes is the Word really known. In such a state the Word becomes part 
of, or even more exactly is, one’s consciousness. Books and all written forms 
are not knowledge in this sense of the Word, and represent, for the Gram- 
marian, a lower, inferior, second order of language suitable only for the dull 


or the uneducated. 
The Spiritual Function of Mantra Chanting 


Although most of what has been said above is accepted’ by other orthodox 
schools of classical Hinduism, there js one tenet that is specific to the 
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Grammarians and which at the same time provides the foundation for the 
widespread Hindu practice of mantra chanting (japa). The Grammarians 
teach that there is a direct, eternal relationship between the uttered word 
and its meaning or referent (VP 1.123-25).!2 The oral repetition of a word 
or phrase (mantra) thus automatically evokes the referent of the word, and 
whatever spiritual power may be attached thereto. With this tenet in mind 
the mantra chanting which dominates both traditional and contemporary 


- Hindu spiritual discipline can be understood." In line with Grammarian 


teaching, such devotional mantras are not thought of as products of dis- 
cursive thought, human wisdom, or poetic fantasy, but as “flashlights of the 
eternal truth, seen by those eminent men who have come into supersensu- 
ous contact with the Unseen”'* The Grammarians understand their special 
role within Hinduism (and the world) as the controlling and purifying of 
the use of mantra so that its spiritual powers will not be wasted or misused 
(VP 1.11-12). 

Proper grammatical usage, correct pronunciation, etc. are crucial not only 
for the success of Vedic mantras and rituals but also for all other branches 
of knowledge. Whether it be the communication of meaning within the 
human sciences or the identification of ritual action with the divine, it is 
mantra sakti (power) which enables it all to happen. In both Vedic and 
Tantric ritual, mantra is the catalyst that allows the sacred potential of the 
ritual setting to become a reality. Especially important in this connection 
is the Grammarian’s contention, “It is with the meanings conveyed by words 
that actions are connected” (VP 1.62). Were it not for the reflective power 
of words, no connection would be made between the ritual action and the 
divine, and then both Veda and Tantra would be powerless. 


The Study and Teaching of the Word 


Ancient Indian thought was sensitive to language both in its phenomenal 
and metaphysical aspects. It is remarkable that in the ancient hymns of the 
Rg Veda a semitechnical vocabulary was already developed to deal with such 
linguistic matters as language composition, poetic creation, inspiration, 
illumination, vision, and so on.!> But even though there was careful concern 
for the phenomena or outer aspects of language, the Grammarians always 
paid equal attention to the inner or metaphysical aspects of language. They 
seem to have successfully avoided the two reductionistic mistakes of modern 
Western language speculation. They did not reduce language to being a 
merely human convention having only scientific or factual referents; nor 
did they fall into the error of metaphysical reductionism which so devalues 
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the meanings of human words that language ends up as obscure Mysticism 
Grammarians like Panini and Patajijali, and etymologists like Yaska wen 
clearly concerned with human speech in the everyday empirical world; but 
they also made room for metaphysical study. Similarly the great Hindu 
philosopher of language Bhartrhari begins his Vakyapadiya with a meta- 
physical inquiry into the nature and origin of language in relation to 
Brahman, but then goes on in chapters 2 and 3 to explore technical gram- 
matical points involved in the everyday use of language. In classical Hindu 
thought on language, the study of a given phenomenon and the contempla- 
tion of it as a metaphysical mystery do not preclude each other. 

The ability of language to deal with ordinary human things and yet at the 
same time to be metaphysically grounded is further evidenced in the distinc. 
tive Indian notion of creativity. Here again the Indian approach shows itself 
to be more encompassing and insightful than the bifurcated and too narrow 
view of the modern West. Whereas modern persons think of creativity in 
terms of a writer creating something “original” or “new? the classical Indian 
conception is quite different. As Klaus Klostermaier points out: “The great 
creative geniuses of India, men like Gautama the Buddha or Sankara, take 
care to explain their thought not as creation but as a retracing of forgotten 
eternal truth. They compare their activity to the clearing of an overgrown 
ancient path in the jungle, not to the making of a new path”!6 The creative 
effort of the rsi—the composer or “seer” of the word—is not to manufacture 
something new out of his own imagination, but rather to relate ordinary 
things to their forgotten eternal truth. In this perspective both the technical 
study of grammar and the philosophical analysis of language are seen as 
intellectual “brush-clearing” activities which together open the way for a 
rediscovery of the eternal truth as reflected in everyday objects and events. 
Sanskrit grammar was an attempt to discipline and explain the behavior 
of a spoken language, so that the inner meaning could shine forth unob- 
structed. 

It was this latter aspect, the perceiving of the intended meaning, that 
commanded the attention of the Indian philosophers of language among 
whom Bhartrhari (4.p. 480) consistently ranks as the most important.!7 In 
Bhartrhari’s major work, the Vakyapadiya, the ways in which Indian phil- 
osophy conceives the outer word form to be united with its inner meaning 
are discussed. Bhartrhari’s own Position has come to be known as the 
Sphota Theory after the Sanskrit term sphut, which means “to burst forth” 


or, when applied to language, “a bursting forth of illumination or insight’ 
V. S. Apte in his Sanskrit-English Dictionary defines sphota as the idea that 
bursts out or flashes on the , 


mind when a sound is uttered. 
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Bhartrhari’s Sphota Theory of Language 


The original conception of sphota seems to come from early in the Vedic 
period of Hindu thought. Vak or speech was taken as a manifestation of the 
all-pervading Brahman. The mantra AUM was regarded as the primordial 
speech sound from which all forms of Vak are thought to have evolved. 
This sacred syllable is said to have flashed forth into the heart of Brahman 
while he was absorbed in deep meditation and to have given birth to the 
Vedas containing all knowledge. At the very beginning of the Vakyapadtya, 
Bhartrhari restates these very teachings as the foundation for his own think- 
ing (VP 1.5-10). Just as the original unitary Veda has been handed down in 
many ways by the rst for the sake of communication, so also the unitary 
sphota is manifested as a series of uttered sounds for the purposes of expres- 
sion and communication. Although the various manifestations of the one 
Veda may vary in form and style of expression (dhvani) from poet to poet 
and from region to region, it is the same divine truth (dharma) that is being 
expressed throughout. 

Bhartrhari makes clear that it is the word-meaning which, as the essence 
of consciousness, urges all beings toward purposeful spiritual activity. If the 
word were absent, everything would be insentient like a piece of wood (VP 
1.26): hence Bhartrhari’s description of the Absolute as Sabdabrahman 
(Word-consciousness). When everything is merged in Sabdabrahman, no 
expression of words takes place—no meaning is available through mantras 
(VP 1.123). But when the Absolute is awakened and meanings are reflected 
through work, then the knowledge and spiritual power which are inter- 
twined with consciousness can be clearly perceived and known. Because 
consciousness is of the nature of word-meaning, the consciousnss of any 
sentient being cannot go beyond or lack word-meaning (VP 1.126). When 
no meaning is understood, it is not due to a lack of word-meaning in 
consciousness but rather due to ignorance or absent-mindedness obscuring 
the reflection of the word-meaning. 

The reason for the speaking of mantras is traced to the nature of 
word-consciousness by Bhartrhari. Vakyapadtya 1.51 states that word- 
consciousness itself contains an inner energy (kratu) which seeks to burst 
forth into expression. In the experience of the 73%, this inner kratu is the 
cause of the one Veda being reflected in many mantras (VP 1.5). The 7st see 
the Veda as a unitary truth, but for the purpose of manifesting that truth 
to others allow the word to be reflected in the forms of the various mantras. 
On a simple level this kratu is experienced when, at the moment of having 
an insight, we feel ourselves impelled to express it—to share it by putting 
it into words. 
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Bhartrhari develops his theory of language by maintaining that th 
the meaning-whole, is something over and above the uttered or 
letters. The individual letter sounds (dhvani) vary with the speaker (accent 
speed of delivery, etc.); but this does not matter, since they are uttered only 
for the purpose of reflecting the changeless sphota which exists within the 
speaker and is potentially present within the consciousness of every hearer. 
The dhvani(s), the apparent external differences, are simply various external 
reflections of the one internal sphota. The process of ordinary communica. 
tion is explained as follows. At first the word exists in the mind of the 
speaker as a unitary gestalt or sphota. When he utters it, he produces a 
sequence of different sounds so that it appears to have differentiation. The 
listener, although first hearing a series of sounds, ultimately perceives the 
utterance as a unity—the light bulb coming on” image of the cartoon. This 
“Ah hal? experience of the listener is his mental perception of the same 
sphota with which the speaker began, and it is then that the meaning of the 
word first seen by the speaker is also known by the hearer. Contrary to most 
theories of communication Bhartrhari’s view is that meaning is not con- 
veyed from the speaker to the hearer; rather, the spoken words serve only 
as the stimulus to reveal or uncover the meaning which was already present 
in the mind of the hearer (VP 1.44-46). 

Returning to the experience of the 7si, the central or essential idea of the 
Vedic poem is a given that is inherently present in the poet’s consciousness 
and in the consciousness of everyone else. At the first moment of its 
revelation, the 7si is completely caught up into this unitary idea, gestalt or 
sphota. But when he starts to examine the idea with an eye to its communi- 
cation, he has withdrawn himself from the first intimate unity with the idea 
or inspiration itself and now experiences it as a twofold reflection. On the 
one hand, there is the objective meaning (artha), which he is seeking to 
communicate, and, on the other, there are the words and phrases (dhvani(s)) 
he will utter. For Bhartrhari these two aspects of word-sound (dhvani) and 
word meaning (artha), differentiated in the mind and yet integrated like two 
sides of the same coin, constitute the sphota. Bhartrhari emphasizes the 

meaning-bearing or revelatory function of this two-sided gestalt, the sphota, 
eee is eternal, divine, and inherent in consciousness (VP 

When a child is learning a word or an adult is trying to grasp an idea, the 
first cognition is often erroneous. Having failed to grasp the whole sphota, 


poe istenegeses “What did you say?” As the speaker repeats the same words, 
or perhaps uses different words in attempting to communicate the same 
idea, there arises a progressively clearer cognition of the sphota. Finally 


e sphota, 
Written 
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‘there is a completely clear cognition of the whole sphota and its two-sided 


reflection. This Bhartrhari describes as a case of special perception or intui- 
tion (pratibha) (VP 1.83-84). In a more philosophic sense, sphota may be 
described as the transcendent ground in which the spoken syllables and the 
reflected meaning find themselves united. 

Mandana Misra illustrates Bhartrhari’s theory with the analogy of a 
jeweler who assesses the genuineness of a precious stone but with increasing 
clarity. Each cognition leaves its sarskara or common memory trace. The 
last cognition, helped by the samskara of the previous one, fully perceives 
the genuineness of the stone. But for the saztskara(s) of the intervening 
cognitions, there would be no difference between the last one and the first 
one. An important point is that the jeweler is described as “expert,” meaning 
that before beginning the examination he already had the image of a 
precious stone ingrained in his subconscious, and it was this image (like the 
inhering sphota) that was revealed to the jeweler’s mind by his series of 
partial (and, since partial, also erroneous) perceptions." 

In these examples there is a necessary perception of the parts prior to the 
perception of the whole. This aspect is brought out clearly by Bhartrhari, 
who describes the painter as going through three stages when he paints a 
picture: “When a painter wishes to paint a figure having parts like that of 
a man, he first sees it gradually in a sequence, then as the object of a single 
cognition, and then paints it on cloth or on a wall in sequence” (VP 1.52). 
So also the hearer of a word perceives the word in a sequence of letters 
which manifest in him the whole word as the object of a single cognition. 
As a speaker, however, he utters the whole word in its differentiated appear- 
ance as a sequence of letters. It is in this context that the perception of the 
many letters, before the final perception of the unitary sphota, is described 
as error, illusion, or appearance. But it is a unique kind of error in that it 
has a fixed sequence and form. It ultimately leads to the perception of the 
truth and is thus regarded as a universal error. The chief cause of this univer- 
sal error is described as avidya or the limitaton of the individual self- 
consciousness. A characteristic of this avidya is that it provides no other 
means for cognizing the sphota, except the letters. That is why all individual 
selves universally experience the same error with regard to speech, but it is 
an error that ultimately leads to cognition of truth. It is only through this 
error or appearance of differentiation that the divine Sabdabrahman comes 
within the range of worldly experience so that we ordinary mortals have 
a way of comprehending it (VP 1.85). 

Bhartrhari focuses on the vakya-sphota or sentence-meaning as the true 
form of reflection of the divine. Although he sometimes speaks about 
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letter-sounds (varna) or individual words (pada) as meaning-bearing units 


(sphota), it is clear that for Bhartrhari the true reflection of the sphota is 
found in the sentence.!? This has important implications for single-word 
mantras. Since the fundamental unit of meaning is a complete thought 
(vakya-sphota), single words must be single-word sentences with the missing 
words being understood. For example, when the young child says “mama” 
it is clear that whole ideas are being expressed, for example, “I want mama!” 
Even when a word is used merely in the form of a substantive noun (eg., 
“tree”), the verb “to be” is always understood so that what is indicated js 
really a complete thought (e.g., “this is a tree”) (VP 1.24-26). In this fashion 
Bhartrhari provides a way to understand singleword mantras meaningfully, 
A devotee chanting “Siva” may well be evoking the meaning “Come, Siva” 
or “Siva, possess me” with each repetition (VP 1.326). 

In Vedic ritual, mantra is experienced on various levels from the loud 
chanting of the hotr to silently rehearsed knowledge of the most esoteric 
bandhu(s). Much of the argument over the meaningfulness of mantras arises 
from a lack of awareness of the different levels of language. On one level 
there is pratibha or the intuitive flashlike understanding of the sentence- 
meaning of the mantra as a whole. At this level the fullness of intuited 
meaning is experienced in the “seen” unity of artha and dhvani in sphota. 
This is the direct supersensuous perception of the truth of the mantra which 
occurs at the mystical level of language—when “mystical” is understood in 
its classical sense as a special kind of perception marked by greater clarity 
than ordinary sense perception. Bhartrhari calls this level of mantra experi- 
ence pasyantt (the seeing one) (VP 1.142)—the full meaning of the mantra, 
the reality it has reflected, stands revealed. This is the rss direct “seeing” of 
truth, and the Tantric devotee’s visionary experience of the deity. Yet, for 
the uninitiated, for the one who has not yet had the experience, it is 
precisely this level of mantra that will appear to be nonexistent and mean- 
ingless. If, because of one’s ignorance, the pasyanti reflection is obscured 
from “sight” then the uttering of the mantra will indeed seem to be an 
empty exercise, 

Bhartrhari calls the level of the uttered words of the sentence vaikhari 
vak. At the vaikbari level every sound is inherently meaningful in that each 
sound attempts to reveal the sphota. Repetition of the uttered souuds of the 
mantra, especially if spoken clearly and correctly, will each time reflect 
afresh the sphota until finally the obscuring ignorance is purged and the 


uttering (vaikhari) and supersensuous seeing (pasyanti), there isa middle or 
ma vak corresponding to the vakya-sphota in its mental separation 
into sentence-meaning and a sequence of manifesting sounds, none of which 
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has yet been uttered (VP 1:142). For Bhartrhari the silent practice of mantra 
is accounted for by madhyamd and is, of course, both real and meaningful, 

When all three levels of language are taken into account, as they are by 
Bhartrhari, it would seem that all Vedic and Tantric types of mantra practice 
can be analyzed and shown to be meaningful. In cases where the avidya of 
the speaker or the hearer obstructs the evocative power of the mantra, it 
may indeed be experienced as meaningless. But even then the mantra is stil] 
inherently meaningful as is shown when through repeated practice the 
sphota is finally revealed and by the fact that the purified person, not 
afflicted by avidya, hears and understands the meaning even though the 
person uttering the mantra does not. The argument, of course, is circular; 
and, if it were merely a theoretical argument, then Bhartrhari’s explanation 
would have no power and would have been discarded long ago. The Vakya- 
padtya appeals not to argument but to empirical evidence—the direct per- 
ception of the meaning-whole (sphota) of the mantra. As long as such direct 
perception is reflected in the experience of people, Bhartrhari’s explanation 
of the meaningfulness of mantras will remain viable. 

The logic of Bhartrhari’s philosophy of language is that the whole is prior 
to the parts. This results in an ascending hierarchy of speech levels. Just as 
the phonemes are only unreal abstractions of the word, so also words are 
unreal abstractions of the sentence and sentences unreal abstractions of the 
paragraph. Even the paragraph is not the ultimate unity, since it is only an 
unreal division of the chapter of the book. At the top of this language 
hierarchy there is only one indivisible reality within our literary self (Sab- 
dabrahman), which, because of our human ignorance, limitation, or avidya 
can only manifest itself in such partial reflections as the book, the chapter, 
the paragraph, the sentence, and the word. 

T. R. V. Murti has concisely summed up Bhartrhari’s analysis of language: 


Language is not an accidental, dispensable garb which could be put on and 
put off. It grows with thought or rather thought grows with it. In the 
ultimate analysis they may be identical. Bhartrhari in his Vakyapadiya (1:124) 
asserts this basic truth: “There is no cognition without the operation of the 
word; shot through and through is cognition by the word, as it were. All 
knowledge is illumined by the word” It is not that we have a thought, well- 
formed and complete, and then seek a word to express it; or that we have a 
lonely word which we seek to connect with a thought. Word and thought 


develop together, or rather they are the expressions of one deep spiritual 
impulse to know and to communicate2° 


This is a very different understanding of language from most modern 
linguistic theories. The contention of the Sphota Theory of the Hindu 
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Grammarians is that the overt word sounds simply reflect or reveal, but do 
not create, the idea. The idea or sphota is a given which is present in all 
consciousness. This resonates with our ordinary experience. In talking over 
coffee, in writing an essay, in singing a hymn or saying a prayer, one starts 
with an idea which, when clear in our mind, creates an impulse for expres- 
sion. Then there is the mental struggle to break down the idea or sphota and 
press it out into words or sentences. But no matter how hard one tries, the 
whole of the original idea can never be fully reflected in words. Something 
always remains leftover and unsaid. If meaning were communicated by 
conveying or passing the actual meaning or revelation from one to another, 
then meaning would constantly be lost and eventually words would cease 
to communicate. However, Bhartrhari and the Grammarians maintain that 
communication is possible only because language and its meaning are 
grounded in a common consciousness which is Divine in nature. It is this 
divine basis in consciousness which allows language to function as a Yoga—a 
means of spiritual realization. 


The Yoga of the Word 


For the Hindu the ultimate goal of spirituality is union with the Divine 
(moksa). Before Bhartrhari, Patafijali in his Mahabhasya included in the aims 
of the study of Grammar (Vyakarana) the attainment of heaven (svarga) 
through the correct use of words, and union with the great God (moksa).2 
Bhartrhari emphasizes the aim of Grammar as leading both to svarga and 
moksa not only in the Vakyapadiya but also in his commentary on Pataii- 
jali’s Mahabhasya.?? At the beginning of the Vakyapadiya Bhartrhari says 
Grammar (Vyakarana) is the door leading to liberation (1.14); it is the 
straight royal road for those who desire salvation (1.16); and by means of 
it one attains the supreme Brahman (1.22). At the end of the first chapter 
Bhartrhari returns to the topic and states that “the purificaton of the word 
is the means to the attainment of the Supreme Self. One who knows the 
essence of its activity attains the immortal Brahman” (VP 1.131). The Yoga 
of the Word, then, has the power to take one from the ordinary experience 
of the word all the way to union with the Divine. 

The first and prerequisite step is the purging of corrupt forms from one’s 
everyday language. While Bhartrhari allows that corrupt forms of words can 
convey meaning, spiritual merit can be attained only by the knowledge and 
use of the correct forms of words. This is the spiritual role of grammar. As 
Bhartrhari puts it in the Vrtti on 1.131: When speech is purified by the 
adoption of the grammatically correct forms and all obstruction in the 
shape of incorrect forms is removed, there results a spiritual merit which 
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brings the experience of well-being (abhyudaya). This abhyudaya is also 
translated into English as “moral power” of the sort that begins to move us 
in the direction of identifying ourselves with the Divine.?} This is the first 
step in the Yoga of the Word—the repeated use of grammatically correct 
language which generates more and more abhyudaya until the way is 
prepared through the lower levels of language (vaikhari and madhyama vak) 
for the dawning of the mystical vision (pasyanti). 

For the modern mind it is hard to imagine just how the grammatically 
correct use of words could be understood as generating moral power, 
spiritual well-being, and the dawning of the mystical vision. Incorrect usage 
results from attempts by humans to change the sequencing of language to 
suit themselves, without regard for the Divine Word. Such ego-centered 
word-use leaves behind memory traces (samskara(s)) which serve to conflict 
and obscure the proper sequencing of Sabdabrahman, Without the aid of 
grammar and its purifying rules such a confused mental state is the usual 
result. The truth of the Vedic teaching and glimpses of Sabdabrahman are 
obscured within consciousness by the layers of saraskara(s) from incorrect 
word-use. Strict adherence to grammar and its teaching of correct word-use 
gradually results in removal of these obscuring samskara(s) from conscious- 
ness. As the proper, non-ego-centered sequencing of language is established, 
the truth of the Vedic teaching can be seen and responded to. Then increased 
moral power and the first glimpses of the Divine Word are experienced. This 
is the truly creative function of the Word—not the making of something 
new by human ego-centered activity (the modern Western notion of cre- 
ativity) but the revelation of the real nature of things through the reflective 
power of language. Only when the rules of grammar are followed is word- 
use crystalline enough to let the Divine show through. Repeated practice 
of proper word-use restores to language its mirrorlike quality enabling a 


reflection of the transcendent Word to take place. Such a polishing and _ 


purification of the mind and its constituent word structures is the goal of 
the first stage in the Yoga of the Word. 

The second stage occurs when the purified reflective power of the word 
is focused upon until union with Sabdabrahman is realized, Bhartrhari 
describes the process in the Vrtti on Vakyapadiya 1.31. 


After taking his stand on the word which lies beyond the activity of breath, 
after having taken rest in oneself by the union resulting in the suppression 
of sequence. Pigs 

After having purified speech and after having rested it on the mind, after 
having broken its bonds and made it bond-free. 


After having reached the inner light, he with his knots cut, becomes united 
with the Supreme Light. 


ana 
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The middle passage should be taken first. Speech has been purified (stage 

1) until the mind is functioning using only correct grammatical structures. 
This is what the phrase “resting it on the mind” implies. The purging of ego- 
attachment is essential in such a purification and must be carried even 
further in stage 2. The “breaking of bonds” refers to the samskara(s)or 
memory traces and their tainted motivations left by egocentric activity—in 
either spoken words (vaikhari vak) or inner thoughts (madhyama vak). 
These ego-bonds are removed by meditating on the Divine Word (Sabda- 
brahman), so the purified forms of language are being clearly reflected. The 
amount of such meditation required will be equal to the strength needed to 
negate the egocentric samskara(s) stored up within the mind. 

The first passage emphasizes the need for “suppression of sequence” The 
sequencing of the Divine Word into thoughts and uttered sounds must now 
be suppressed. While such sequencing of language is essential in ordinary 
day-to-day activities, as well as in the understanding of the Vedic teaching, 
there comes a time when all that must be left behind. Immersion in worldly 
life as a student or householder, while necessary and good in itself, is not 
the ultimate goal. Study of the Vedic texts, while necessary, is not to be 
clung to as if it were the final end. Attachment to language use in either of 
these areas is only indicative of a failure to go beyond ego. Especially damag- 
ing is ego attachment to the Vedic words themselves—a textual literalism or 
fundamentalism which reminds one of a line from T. S. Eliot’s play Murder 
in the Cathedral: “To do the right deed for the wrong reason is the greatest 
sin."** Spiritual pride is always tragic, and spiritual pride attached to the 
Divine Word is especially so. The Grammarian practice of Sabdapurvayoga 
guards against such a result by insisting that the sequenced word of scripture 
be allowed to carry one beyond itself to union with the Divine. This will 
undoubtedly be the most difficult obstacle for the Grammarian yogi to 
overcome. After having honed his grammatical style and knowledge of 
scripture to a fine edge, it will be difficult to let go of that laboriously won 
achievement. But that is exactly what Bhartrhari requires, otherwise the 
Samnskara of ego attachment to the uttered word will block out the reflection 
of the Divine in it. 

Giving up attachment to sequenced language, purified though it may be, 
implies moving from spoken words (vaikbari) and inner thoughts (mad- 
hyama) to the direct mystical vision (pasyanti, pratibha, or sphota). As the 
first passage indicates, the function of breath here is important. In vaikhari 
breath is very active in producing the sequence of uttered sounds. At the 
level of inner thought (madhyama) breath is still active though in a more 
subtle way in fashioning sequences of thought. Pasyanti lies beyond the 
activity of breath and sequence (VP 1.142). The mind is quiet and focused, 
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allowing the pratibha perception of Sabdabraham. Thus, through Sabdapur. 
vayoga or the Yoga of the Word, we are to pass on from the gross sequence 
to subtle sequence and finally to that stage where sequence is entirely 
eliminated. Like a perfectly still pond, consciousness, when stilled from its 
sequencing activity, clearly reflects the reality before it. For Bhartrhari, it 
is the Divine Word (Sabdabrahman), the essence of consciou:ness, which 
stands revealed at the center of the stilled mind. 
Passage three reflects just such an experience: 


After having reached the inner light, he, with his knots cut, becomes united 
with the Supreme Light. 


Although the “cutting of the knots” is not defined by Bhartrhari, Vrsabha 
describes it as a cutting of the bonds and knots of “ego-sense:” Going beyond 
the ego-sense of “I” and “mine” is obviously a major challenge in Sabdapur- 
vayoga. It is repeatedly mentioned by Bhartrhari. For example, in the Vrtti 
on VP 1.130 he says that those who know the Yoga of the Word break the 
knots of ego-sense and are merged with the Divine Word. If ego attachment 
in any form remains, the pasyanti stage will not be fully realized. In the 
Vrtti on 1.142 pasyanti seems to be endowed with a number of phases (of 
increasingly pure reflection). In the lowest it seems to be still echoing some 
of the faint sequencing activty of madhyama. At a higher level it assumes 
a quality in which all word-forms are submerged beyond recognition. At the 
highest level it completely transcends all associations with word-forms. 
Hence, pasyanti can reflect worldly word-forms and can also totally tran- 
scend them. Even though it may come into contact with the sequenced and 
often egocentric word-forms of vakhari and madhyama, it remains pure, 
untouched, and spiritual in nature. To those who are trapped in ego-knots 
and impure word-usage, pasyanti may appear to be mixed up and con- 
taminated. But in reality it is not. As one adopts correct word-forms, 
through a rigorous and reverent study of grammar, one’s consciousness is 
purified and the true inner vision of pasyanti revealed. The word-forms are 
~ seen for what they are, namely, partial manifestations of the one Divine 
Word which in pasyanti stands clearly revealed. Sabdapurvayoga is the 
meditational exercise in which the mind is concentrated on the unity of the 
Divine Word and turned away from the diversity of thoughts and sounds 
that manifest it (VP 1.14). Gaurinath Sastri suggests that the whole medita- 
tional process with its culmination in the vision of the Divine Word and 


final reunion with it is poetically described in the Rg Veda stanza Mahadevo 
martyam AULVESA. 





THE REFLECTIVE WORD 225 


The spiritual aspirant reaches the Essence of Speech—the pure luminous 
Eternal Verbum, which lies beyond the vital plane (pranavrttim atibhrante) 
by withdrawing his mind from external nature (atmanarh sambrtya) and 
fixing it up on his inner nature (atmani). This entails the dissolution of 
temporal sequence of thought activity (krama-sambara-yogena). The purifica- 
tion of the Verbum results from this and the aspirant enters into it having 
severed all his ties with the material objective plane. This leads him to the 
attainment of the internal light and he becomes identical with the undying 
and undecaying Spirit, the Word Absolute25 


Bhartrhari claims that in the spirituality attained through the practice of 
Sabdapurvayoga a greater measure of Divine Light shines through: “Those 
persons in whom correct speech exists in a greater measure, in them also 
resides, in a greater measure, the holy form of the Creator” (VP 1.120, 
Vrtti). As long as a Grammarian in the state of Spirituality is alive, the 
Divine Light of the Word resides in him as in a covered vessel. When such 
a one dies, this holy luster merges into Sabdabrahman, its source (VP 1.120, 
Vrtti). ; 

Sabdapurvayoga demonstrates that the meaningfulness of words is not 
merely intellectual; it is meaningfulness which has spiritual power. With the 
Proper yoga, words have the power to remove ignorance (avidya), reveal 
truth (dharma), and release (moksa). Vakyapadtya 1.5 Vrtti states it clearly: 
“Just as making gifts, performing austerities and practising continence are 
means of attaining heaven, it has been said: When, by practising the Vedas, 
the vast darkness is removed, that supreme, bright, imperishable light comes 
into being in this very birth” (VP 1.137). It is not only this lofty goal of final 
release that is claimed for the spiritual power of words, but also the very 
availability of human reasoning. Without the fixed power of words to con- 
vey meaning, inference through words could not take place (VP 1.137). 
Because of the power inherent in mantras for both human inference and 
divine truth, great care must be given to the yoga of words. 

In Hindu yoga, the repeated chanting of mantras is an instrument of 
power. The more difficulties (samskara(s)) there are to be overcome, the 
More repetitions are needed. Vakyapadiya 1.14 makes clear that repeated use 
of correct mantras removes all impurities, purifies all knowledge, and leads 
to release. The psychological mechanism is described by Bhartrhari as a 
holding of the sphota in place by continued chanting. Just as from a distance, 
or in semidarkaess, it takes repeated cognition of an object before one sees 
it correctly, so also repeated chanting of the mantra results in sphota being 
Perceived in all its fullness. Mandana Migra describes it as a series of pro- 
gressively clearer impressions until a clear and correct apprehension takes 
Place in the end.26 To begin with, such mantra chanting will be mainly at 
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the vaikbari or outer-word level. But as spiritual improvement is made the 
chant will be more and more internalized on the madhyamd or inner-word 
level. Eventually all sequenced chanting activity will submerge into the still 
steady mantra samadhi of pasyantt, and the final goal of Sabdapurvayoga will 
have been realized. 

For the Hindu Grammarian our outer words and inner thoughts are but 
reflections, more or less perfect, of the one Divine Word. The great 7si(s) or 
seers recognized this and made themselves empty channels through which 
the Divine Word could reverberate with little distortion. The great Gram- 
marian teachers, basing themselves on the utterances of the 7si(s), formu- 
lated this wisdom into a teaching informing all of life, and even into a 
pathway to final liberation. 

Although not all may agree with the spiritual vision of the Hindu Gram- 
marians, it must be conceded that we do find here a view of language which 
makes sense of poetry, revealed scripture, science, the mystical chanting of 
mantras, and which, in addition, strongly resonates with our ordinary 
everyday experience of coffee-cup chat. It is a way of seeing language which 
effectively explains why it is that sometimes when we listen we do not hear. 
It also teaches how to remove the obstructions in one’s consciousness so that 
real hearing becomes possible and suggests in a different way the ultimate 
wisdom of the observation, “In the beginning was the Word, and the Word 
was with God, and the Word was: God? 
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Vedanta as Philosophy 
of Spiritual Life 


KaLIDAS BHATTACHARYYA 


Editor’s Abstract 


In addition to my treatment of this article in the Introduction, it seems reasonable 
to provide a readable overview of its contents. The résumé that is presented here 
highlights the central theme of the author's article as well as of the elaborate sequel 
that the author wrote to that article but which, alas, could not be included in this 
volume. 

The term “Vedanta” as the label of a characteristic form of reflective spirituality 
refers to a philosophic vision of the “transcendent” reality variously described as Being, 
Consciousness, or Spirit. Two ideas are significantly combined: the Transcendent is 
directly experienced, though at a level removed from the normal sensory or intellec- 
tual kind; and, second, it is experienced as the culmination of a cognitive, evaluative 
inquiry. The dynamism of the knowing act is the clue here. Knowing as contrasted 
with other mental states like emotion and will has the distinction of being intuited 
as a transcendent act—that is to say, as not a natural phenomenon at all. Anything that 
may be described as dynamic is ever trans-natural though it behaves in and through 
nature, The expression “transcendental” as used here, incidentally, may be understood 
not in-the Kantian sense as asserting or entailing the dependence of the world of 
experience on the activities of reason. It is used as characteristic of reflective activity 
emphasizing what is both intuitively—that is, immediately—experienced and at the 
same time perceived as not of the order of nature but of spirit. 

Knowing act is transcendent in the sense that one identical knowing act runs 
through all cognitive episodes and, indeed, even colligates all the episodic cognitions 
of all persons. The latter aspect, to be sure, is not directly experienced in all its clarity 
in normal, ordinary life, but one is not without intimations of it even here. There are 
different levels of experiencing this transcendent knowing act, the lower of each of 
them being more engrossed in Nature than the one just above it. Philosophy as apposi- 
tional to spiritual life is a reflective consideration of what is implied in the very fact 
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of experiencing something, and there is always the demand for actual or Possible 
experience of whatever is disclosed. Spiritual journey for Vedanta as, preeminently, a 
cognitive discipline, consists of a step-by-step progress in attaining higher and higher 
experience. As experience does not go on of itself unfolding that way, there arises the 
need for a journey at least for the less gifted. One has first to be convinced intellec- 
tually of the theoretical character of that experience as a step in the direction of 
evoking it in oneself through a progressive self-correction by means of sustained reflec- 
tion. Intellectual maneuver is necessary and inescapable for the human being as 
distinctly a thinking being, but is not sufficient, as what is aimed at is direct, 
unmediated experience. In the final analysis, Vedanta, true to its name, relies on the 
testimony of scripture as the criterion of transcendent experiences. The central scrip- 
tural “affirmations” of an unaffirmable identity between oneself and the transcendent 
mediate between uncovered consciousness and the self-correcting experience. 

One of the ways of understanding the “transcendental” character of the knowing act 
is in terms of distinguishing “noticing” from becoming reflectively aware of 
something. A mental state is noticed unreflectively on a par with the mental state 
itself, whereas the awareness of a knowing act is of its very nature reflective. Episodic 
cognitions quite as much as other noticeable subjectivities like emotions, wish, and 
similar other states of mind are not intrinsically conscious. If they are noticed as they 
occur it is because they can by virtue of their constitution reflect or absorb pure con- 
sciousness. The psychic states are made of the stuff of nonconscious matter at high 
degrees of attenuation being manifestations of the brighter phase of Nature which 
brings it closer and closer to consciousness. A systematic culture of self-training, then, 
consists of a stepwise dissociation from Nature through purification, that is, a freeing 
of the “bright” from its entanglement with the gross, namely, the “active” and “inert” 
aspects of Nature. What is generally called introspection in psychology Vedanta 
comprehends under consciousness, showing itself and also showing the modes of the 
mind that absorb or reflect it. It is like light revealing itself and revealing things, 
simultaneously and in their succession. Such is what is technically termed witness- 
consciousness in Vedanta. 

The act of knowing at any of the stages of its progressively increased reflectivity 
relates to the object known, not through the mode of referring but through with- 
drawal, paradoxical as it may sound, In bringing itself into greater and greater focus, 
reflection as a form of self-consciousness does not mean consciousness experiencing 
itself as object but, rather, as having a better and freer relation to the original object 
itself. Experience as reflective—that is, as self-consciously withdrawing into itself— 
continues as in itself while also behaving naturalistically as episodic knowledge of this’ 

~ object or that event. It is like light and its self-illumination, vis--vis its refractions in 
and through the things that are lighted. 

Another name of this withdrawal is freedom. Pure consciousness is the ultimate 
reached through a continuously graded withdrawal from whatever is “object” Alter- 
nately stated, it is freedom into itself through freedom from objects. The more I face 
myself—that is, I stand at a distance, as it were—the better and in a truer perspective 
I view the erstwhile object. I view things as they ought to be viewed sui generis, by 


consciousness. This is spiritual experience, experience as much of withdrawal from 
Nature as of itself in its purity and self-containedness. 


Withdrawal, to continue the analysis further, at every step from Nature is also the 
direct experience at every such second step that Nature had been at the earlier stages 
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covered by darkness or, more correctly, that Nature itself was darkness. One feels that 
once experienced in true perspective Nature is totally “naught? Total disappearance 
is the ultimate truth of “darkness; though darkness is characterizable neither as “is 
there” nor as “is not there” Nature through continuous self-purification in the form 
of progressive dissociation ceases increasingly to becloud consciousness, but this is 
possible according to Vedanta because transcendental consciousness had throughout 
been peering through that Nature. Consciousness has been peering since the state of 
Nature as life; and higher up below the specifically human stage, it peers in forms of 
life, instinct, subconsciousness; and, higher still, at the stage of cognitive intellect 
which uniquely defines the human level, consciousness starts peering through its thin- 
ning form like the rays of the sun from behind the cloud. The states of “freedom while 
alive” of “abiding in the state of pure witness” represent the last link with Cognitive 
mind or Intellect which disappears either with physical decease or automatically in 
course of time like rays of the sun disappearing automatically with the morning sun 
showing itself. Nature, technically called in Vedanta maya, with its paraphernalia, is 
explained only as these paraphernalia disapper one after another as one advances on 
the spiritual journey, finally dragging maya itself along with them. This, incidentally, 
is a species of direct experience, a retrospective and nonetheless immediate, experience. 

Maya at the point of disappearance with consciousness as always before peering is 
what has been called “witness-consciousness.” It truly belongs to consciousness proper 
though only vicariously through the intermediation of the beclouding of Nature in 
its last traces. Reflection as a function of the latter—that is, of the intellect—is not con- 
sciousness itself but its nonsubstantial duplicate or foil. It is, one may say, conscious- 
ness itself but misplaced or deflected by maya, as the reflection of my face in a mirror 
is not another but my face itself though not where it ought to have been. At higher 
and higher stages of intellection, consciousness is a better and better duplicate, as is 
the case with reflection of the moon first on a lake with waves, then on one with 
ripples, and then on a calm, absolutely unruffled sheet of water. Consciousness, 
Vedanta asserts against all dualist accounts, is bodily there though fused with maya 
as fire remains identified with an iron ball, the ball glowing more and more with fire 
there manifesting more and more. The term “seer Nature” is aptest meaning that 
Nature at its highest stage of manifestation perceives pure consciousness through itself 
as the medium. 

Pure consciousness need not, as by itself, be a disinterested onlooker though it can 
also be that in the context of maya without any loss of its purity. Illusions, hallucina- 
tions, and dreams are directly experienced by consciousness as modifications of maya, 
as also in the case of other modifications of mind or intellect brought through fusion. 
There is, indeed, no substantial distinction between the two types, as objects in normal 
cases as only “intended” by mind are not different from illusions where there are no 
objects in Nature corresponding to the modifications. : 

The passage in the spiritual journey beyond the self-purification of Intellect to the 
resplendent presence of consciousness in complete uncoveredness is effected, preemi- 
nently, in Vedanta through hearing of the revealed “word? The scripture will have to 
speak out through the Master the central truth in order that the gap between the 
seeker and the truth may vanish. As Spirit, the ultimate transcendent reality, is 
nonpersonal (which is not less personal), any intelligible attitude to it would have to 
be a serene cognitive, direct experience. Direct experience keeps on associated with the 
emotive attitude of devotion and the active one of performing action, but knowledge 
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holds the field throughout. To be sure, the Absolute reality is approached differently 
through the various degrees of dominance of knowledge, emotion, and will through- 
out the journey in all transcendentalisms, but Vedanta will insist that the Absolute 
as such is none of them but only pure consciousness in the literal sense of the term. 


EFORE ADDRESSING THE CENTRAL QUESTION of Vedanta as typically a 

“philosophic” orientation of spirituality, one may reflect on the 

general sense of “philosophy” itself as the name of a viable intellec- 

tual pursuit similar to and yet significantly different from other 
theoretical approaches. Philosophy is a second-order—that is, reflective— 
study of experience. Indeed, in an important sense every study is reflective, 
that is, second-order. What then distinguishes “philosophy” from other 
second-order studies is that it is as much second-order as also a first-order 
of a sort. It is a first-order experience somehow carried over bodily to the 
second order and suffusing all thought, reason, logic operative there, or 
possibly a new direct first-order experience somehow supervening at that 
second level and dominating all thought processes operative there. Philoso- 
phy is a knowing-how or why as well as a knowing-that and is in that sense 
a spiritual experience or realization. 

It is this feature in a manner that seems unique to the reflective spirituality 
of Vedanta that stands underscored as the demand behind the conceptualiza- 
tion of philosophy as a selfavowed “philosophic vision” (darsana).! Vedanta 
as a darsana becomes defined and refined as a philosophically debatable issue 
in the writings of Gaudapada (seventh century), Sankara (eighth century) 
and the post-Sankara Vedantins (ninth to seventeenth century).? Philosophy, 
as the name of a self-conscious evaluative inquiry (yukti, manana, vicara, 
upapatti) cultivated by them self-consciously and unapologetically in a 
polemical setting, is a species of “thinking” in the service of and also itself 
constitutive of some direct experience, though at a level removed from one 
that we normally have in our daily life. Let us call the normal kind “experi- 
ence” (anubbava, “cognition derived from personal observation? paroksa, 
“mediate cognition within the range of observation”) and the one removed 
from that level but which becomes realized through a special cognitive 
process as “Experience” with “E” capitalized (as translation of anubhava or 
anubhiiti,> jfiana or jhapti, “understanding” or insight, aparoksa, literally, 
“not beyond observation; i.e., direct, immediate, unobjectified, cognitive 
experience, samyagdarsana, “perfect intuition’). 

Our normal first-level direct experience is either (1) sensuous, that is, 
visual, auditory, tactual, etc.—each singly or several such in combination— 
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always apprising us of reals out there in space and time, or (2) psychological, 
meaning that the contents are experienced as events, static or dynamic, in 
our mind, occupying moments or stretches of time.4 Every such first-level 
experience is an affair in Nature, Nature comprising not only whatever is 
in space and time but also whatever is causally determined (and determin- 
ing), and perhaps more important than that, whatever is always an object 
(visaya, drsya, jreya) either just to take note of or study, that is, describe 
correctly and explain. Object, understood in this sense, necessarily presup- 
poses what stands “subjective” (visayin, drk, jfana) in relation to the object 
that either takes note, describes, and explains or is itself the noting, describ- 
ing, and explaining. 

Could this s#dyect be, in its turn, itself an object, it too would well belong 
to the same Nature as a constituent. But the whole difficulty lies precisely 
there. Were it an object, there must have been some other subject taking note 
of, describing, and/or explaining it; and in that case either that subject would 
fall outside Nature or, if it too could in its turn be an object to another 
subject, one would have either to stop at this second subject arbitrarily or 
get entangled in a vicious indefinite regress. 

But one may find this refusal to proceed further backward arbitrary. Do 
we not often find in Nature one and the same thing chasing another thing 
and being itself also chased? If as chasing it could somehow be debarred from 
belonging to Nature, it as chased does certainly belong there and is, that 
way, an object of chase. One and the same knowledge, likewise, may, on 
one occasion or from one point of view, be knowing as subject (kartr, 
“nominative”) and yet, on another occasion or from another point of view, 
be known as object (karma, “accusative”). If, now, the same knowledge (i.e., 
an episodic knowledge) can also be known as an object, there is no point 
in trying to keep it outside Nature. 

Further, should an indefinite regress be necessarily vicious? Most of the 
causal series, for example, are indefinite, the search for cause, cause of cause, 
cause of that further cause, etc., being continuable unendingly, and yet 
nobody finds fault with that inquiry. All the causes are in their turn effects 
too and all equally belong to Nature. 

The reply to these questions (to anticipate the response of Vedanta) is as 
follows: The alleged simplicity of all these situations is due to a concealed 
equivocation. When, for example, a ball B strikes another, say A, this A can 
be understood as either simple A or “A as struck”; and, correspondingly, B 
is either simple B or “B as striking” So far as the simple A and the simple 
B are concerned apart from their struckness and strikingness, there is 
nothing wrong about there being B behind A, C behind B, D behind C, 
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and so on. But as soon as the features “struck” and “striking” are taken into 
consideration the regress stops. For if there is a C behind B, that B is no 
“B as striking” but first simple B and then, if one likes to consider it so, “B 
as struck” never “striking B’ So too is the case with “chasing B”: when B js 
chased it is either simple B or “chased B not “chasing B” (except, of course, 
when the entire chasing-chased drama is a topic for reflective meta-study). 

What thus applies to the instances of striking-and-struck and chasing-and- 
chased applies all the more demonstrably to the case on hand, namely, 
knowing-and-known (karma-kartr). B that has known A may well, in its 
turn, be known by C and so is also the case with that C, and so on; but 
this does not mean that what C now knows is B-as-knowing—B either as a 
knower or literally as a process of knowing—and similarly with that C, and 
so on. Thus, the knower as knower—and, what practically means the same 
thing, knowing as act—cannot be directly known as an object. Vijnataram 
are kena vijantyat? “By what could one know that (by) which (one) knows?” 
(BAU 4.5.15). It may be spoken of as an object retrospectively, and there 
may well be a systematic meta-study of this act, but there is no direct 
awareness of it quite simply as “object.” 

This is the reason why since the earliest days of philosophy and mathe 
matics there has been so much controversy around the concept of motion; 
and this ambiguity pertains as much to translatory molar motion as to 
motion that is vibratory or of any other form passing under the names 
“power” or “disposition? provided, of course, these are not mere colligatory 
terms standing for some series of facts. They are, in each case, indicative of 
some comprehensive unity; and this unity, obviously because it does not 
stand in the same footing with the facts of the series concerned, must have 
transcended them. But though it thus belongs to a higher level, it is directly 
known nonetheless, and this distinguishes its position from the “second- 
level” or “meta-level” of science. Whereas at the meta-level of science noth- 
ing is directly experienced—intuited, perceived, one may say—at the second 
level in the present context—that is, of “transcendental” philosophy like 
Vedanta—it is directly experienced (anubhava). This is what distinguishes 
the transcendent from (scientific=intellectual) theories which too are said 
to belong to a sort of second level. The transcendent that belongs to the 
second level is yet directly intuited (anubbuti, jfiapti); it is Experience itself. 
It is no mere word, no concept or hypothesis (theory). The series of 
momentary facts—better, those facts as forming the series—all belong to 
Nature, but the dynamic unity we are speaking of is overnatural, a second- 


level fact; and the relation between the two is never like that between any 
two natural facts. 
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The Dynamism of the Knowing Act 


The dynamism of the knowing act provides the point of entry into Vedanta. 
Knowing as an act is the dynamic principle that comprehends so many 
mental states like sensations (nirvikalpa), naturalistic mental connecting of 
such sensations—one with another discretely (savikalpa)—images (vikalpa), 
as different types of maturation of unconscious and subconscious traces, and 
empirical conceptions that connect different mental unities just already 
formed. When we say that knowing act, as dynamic, comprehends sensa- 
tions and the said “connecting” conceptions, images, and others, we do not 
mean by “connection” any act or any form of dynamism. These connecting 
principles are themselves, in their turn, and therefore as naturalistically 
understood, all static—each a static bit, and the result too equally static, 
though more extensive. No natural mental phenomenon—not even what is 
called unconscious trace or disposition—is dynamic in the proper sense of 
the term. It is dynamic only in the loose sense of being an intermediate 
static link, absolutely at the same level with what it is the link between; and 
the resulting total too, even where this total is understood as something 
additional to the constituents among which the link too is one, is on the 
same level. If unconscious dispositions are ordinarily understood as 
dynamic, this is all as a matter of theory and, so far, only a retrospective, 
distant, intellectual account, not what is directly apprehended as dynamic. 

In contradistinction to the above stands knowing as a transcendent act. 
It may be formulated as the single underlying thesis of the way of knowledge, 
which has the patent of Vedanta. The thesis is this: No case of knowledge 
is ever intuited as both a natural phenomenon and an act. It is this distine- 
tion which distinguishes cognition from emotion and volition. Episodic 
knowledge is always noticed either as a natural incident occurring over there 
or as a particular finite-spanned series of such incidents—in either case no 
act; and in case such condition is dispositional, it is only some unconscious 
trace or a body of such traces left by some conscious cognition(s), and 
remains as trace, somehow concealed in the mind, and in some extreme 
cases, as a kind of unearned stock built unnoticed by some retrospectively 
specifiable physical, physiological, hereditary and/or social antecedents, 
and—whichever way it is generated—affecting our conscious life. Such 
unconscious makeup is not only never perceived as act; it is not perceived 
at all. From the beginning to the end, as we have noted, it is a hypothesis, 
a conceptual construct, though it may be wholly justified as any good 
scientific hypothesis is. If, again, it is said to affect our conscious life, this 
does not mean any activity exercised. It means nothing more than the fact 
that it is a cause of what it is said to generate. Is not a cause static in itself 
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but still said to generate the effect as though the cause is exercising itself, as 
though it is “acting, as a matter of linguistic device? It describes nothing 
factual and, if somehow still justified, is still only a matter of theory, 
nothing that is perceived immediately. The underlying thesis of great rele 
vance for the understanding of Spirit in Vedanta is this: Dynamism is ever 
trans-natural, though in some forms it behaves in and through Nature and 
thus only appears to be natural in order, as it were, ultimately to turn our 
(wholly) natural attitude toward trans-naturality.’ 

Before we close this topic of so-called natural dynamism let us consider 
for a while another kind of dynamism (alleged to be found in Nature) 
which is not so much a process as some power, some potentiality, some 
living capability of assuming under appropriate circumstances newer and 
newer forms. What we like, however, to emphasize in this connection is that 
process and power are not really two distinct affairs. A process, we have 
seen, taken as one unitary dynamism, is, over and above being a series of 
successive units, a trans-natural reality too. Power is nothing but this trans- 
natural side of process. 

This is as much true of physical potentialities like tension, elasticity, and 
other forces as of emotional moods and sentiments and, in our volitional 
life, wishes and desires, the common characteristic of these potentialities 
being that, by themselves, none of them are manifest enough to claim full 
actuality and yet are sufficiently evident as the guiding principle from 
within. The mental ones of these potentialities constitute what is generally 
called the subconscious, and these potentialities, physical as well as mental,® 
openly defy all positivistic interpretation. They are not wholly reducible to 
a series of discretes that may be only, as a matter of theory, treated as 
forming some sort of unity. 

Our task in referring to these phenomena of Nature which point beyond 
themselves is to show the following: what is directly experienced as colli- 
gating in the form of process and/or power cognitive episodes that form 
particular series (whether these be the series of episodic cognitions, with or 
without substantial time gaps, of one and the same object in Nature or the 
series of all such episodes in one’s whole life and, therefore, about diverse 
objects at different times, or even whether they comprise all such series of 
lifetime cognitions), what is so directly experienced as colligating and, 
therefore, as power is what is called “knowing” as act, The act-character 
is, of course, unquestionably experienced—and, of course, experienced 
directly—in the first of the three cases just mentioned. But we shall show 
in the sections that follow that with some studied effort we can, however 
indistinctly, also experience one identical knowing act running through all 
the cognitive episodes in the life history of each one of us. I experience 
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mine, you yours, and so on. The one knowing act that colligates all the 
episodic cognitions of all persons, if there be one—and Vedanta spirituality 
in its generality anchors on a faith in its reality—is indeed least experienced. 
But one cannot say therefore that it is not experienced. It requires a good 
deal of meditative-reflective practice on the part of one seeking to capture 
it. There are thus different levels of experiencing this transcendent knowing 
act, the lower of each of them being more engrossed in Nature than the one 
just above it. 

If transcendent knowing gets engrossed in—that is, operates through— 
different levels, these levels may be viewed as levels of Nature but also 
equally as levels of transcendence. In the former case Nature, in a manner 
of speaking, has clearer and clearer experience of transcendence. In the latter 
case it is the transcendent which, in the opposite direction, as it were, gets 
more and more involved in Nature. And this is true not merely of knowing- 
act as transcendent vis-a-vis Nature; it is true equally of all types of tran- 
scendence we have listed till now. The subconscious, for example, is experi- 
enced at the lowest level as just peering; at the next higher level as more in 
itself, that is, as generating such and such mental events, affecting in such 
and such ways our lowest level mental affairs; and at the next higher level 
as nearer cognitive act proper. The same happens, though that requires 
much greater perspicuity, with physical potentialities like tension and 
elasticity. Physical and mental (all natural phenomena) potentialities, in 
other words, themselves symbolize a sense of or a nisus toward transcen- 
dence. They are suggestive of transcendence but as dimly discerned because 
of the circumstance of its expressing itself in and through natural settings. 
Knowing-as-act, on the contrary, shows itself as fully and genuinely tran- 
scendent, though at the same time operating in and through and in the form 
of natural mental episodes called knowledge-events. 


Philosophy as “Spiritual Discipline” 


Whoever, thus, in saying “A causes By understands no activity on A's part, 
and nothing also as the potentiality of B in A, understands causality, activ- 
ity, potentiality, power, process, and similar other notions intellectually— 
that is to say, as it were, from a distance and as a matter of theory, not as 
directly experienced. One may, if one likes, build systematic theories of 
these paradoxical phenomena, and parallel theorists, namely, those who do 
and do not admit transcendence as only a matter of theory, may go on 
arguing with one another, and, quite conceivably, there may or may not be 
a final intellectual court of appeal. And this is, after-all, the situation that 
philosophy understood on the model of science as a second-order theoretic 
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quest reflects throughout its history. But, for a philosophy which could be 
‘called metaphysics in the sense of a quest for or consideration of what is 
implied in the very fact of experiencing something—a sense which makes 
“philosophy” appositional to spiritual life—the central problem is how far 
and how much, these evanescents are (immediately) experienced and, if oan 
likes to add, how much what is missed at one stage can be recovered at the 
next and ‘so on, whether unending or not. 

Another question equally important for philosophy, thus understood, is: 
Given the predisposition to experience spiritual freedom, how to nourish 
and cultivate this immediate experience—actual though partly, at one Stage, 
and, from the point of view of that stage, only possible (and that too partly) 
for the next stage, and so on. The question, for philosophy in this specific 
sense, is never all intellectual: there is always the demand for actual or 
possible experience of whatever is disclosed. Obviously, too, as the things 
said exhibit, as it were, a vector toward the transcendent—that is, as involv- 
ing demands, to use a more expressive term covering all the things we are 
speaking of, from process, through motion, force, tension, subconscious- 
ness, to knowing act—the experience is not merely one that is immediately 
had but also one which, unless there is an absolute experience to be reached, 
is ever to be, ever in future. Here, in philosophy, therefore, the approach is 
necessarily progressive, proceeding from one step or level to another, till the 
final step, if there is any, is attained in the immediacy of experience or 
realization. Such step-by-step progress in attaining higher and higher experi- 
ence is called sadhana in the specific Vedantic sense, a species, one may say, 
of transcendental reflection, keeping in mind that reflection is constitutive 
of a self-conscious immediate experience. More specifically, it is inner praxis 
(antaranga sadhana). 

Not that it is therefore all mystical experience, impervious to a rational 
intellectual approach. Only it is no meve theory, no mere intellectual con- 
struction, not even anything that being constitutionally unamenable to 
direct experience is only inferred. It may well also be logically constructed 
or inferred; but it is something that demands part passu that it be directly 
experienced—not merely obtained intellectually as so experienceable but 
refusing to stop short of actual direct experience. A theory as such, as an 
intellectual construction, is indeed in no need of experiential grasp, but what 
should we do if the theory contemplated is about experience itself, about 
what some experience is or is-to-be? The answer implied lies in nothing short 


of attaining or realizing that experience directly and precisely in the form 
that was constructed for it in theory. Should we n 


x ot, in other words, try 
to experience the full content of the theory? ; 
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Gifted enough, one could, of course, through continuing experiential self- 
correction and self-improvement, through experience correcting and improv- 
ing itself stage by stage, reach or at least approach its correctest form as 
depicted in the theory, though without any prior intellectual knowledge of 
that theory. The only test, so far, of the reliability of that experience is its 
successful immediate removal of all doubts about it. Indeed, for these gifted 
few, there is no need for this kind of intellectual maneuvering. But obviously 
there is no harm either except that it would be useless distraction for him 
or her to intellectualize the experience. 

What is thus gratuitous for them is, however, a necessity for others for 
whom, because of various predispositions, (direct) experience does not go 
on unfolding itself that way. Such less gifted persons have first to be con- 
vinced intellectually of the theoretical character of that experience, and only 
then is it possible for them even to evoke in themselves that experience, 
through progressive self-correction, in its theoretically stipulated form. Yet, 
however, for them, this intellectual maneuvering—even when it is in its best 
logical form—is no more than a much-needed strong catalytic—at worst, a 
means to draw their attention and persuade them. Intellect only introduces 
the seeker to this task and, to an extent, keeps one steadfast on the track 
of fingerposting the right direction. The task may be compared to a teacher's 
imparting lessons to a student. The lessons, as intellectually formulated, first 
seek to interest the student and then prompt him to have the ideas by and 
for himself and, not only that, to guide him at every crucial turn. The main 
thing, however—namely, to have the ideas—the student needs to do for 
himself. 

Intellectual superstructure, we may note, has yet another important use. 
Every such superstructure is not only an aid and a guide to having the 
desired experience; it being an intellectual superstructure tends necessarily 
to guard that experience from all actual and possible onslaughts of other 
rival superstructures that may have centered on some other stipulated 
experience or been themselves sheer theories never purporting to mature 
into an experience. This safeguarding function proceeds generally in two 
opposite directions, one positive and the other negative, often conjointly, as 
supplementing each other. The negative procedure consists in intellectually 
demolishing competing theories and the positive one builds, in addition, a 
systematic intellectual bulwark around the desired experience. 

So far we have been concerned with the relation between an experience to 
be had, that is, realized, and the corresponding intellectual superstructure. 
What, however, would be the relation, one might ask, if it is not some 
experience but something nonsubjective that is to be come by or at least 
encountered (supposing that it could-be encountered exactly in the form in 
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which it is intellectually worked out)? There is an answer to this, If there 
is any such nonsubjective content, it is to be contacted either empirically 
(ie., through our senses) or conceivably in the way that is called in Indian 
transcendentalism, paramarthika drsti, “transcendental insight? which ma 
be described as pure (nonsensuous) intuition. If, now, that content js only 
to be empirically had, the problem would only be to actualize the stipulated 
conditions under which the content could be perceived; the feasibility of 
such actualization is so easily, almost instinctively, taken for granted that it 
poses no problem for anyone. Even if it be extremely difficult to actualize 
those conditions, like—what was almost inconceivable till the other day— 
going over to a distant planet, its feasibility being granted, there remains no 
further hurdle. 

However, as soon as the content to be had is stipulated as nonsensuous, 
the problem becomes complicated. In such cases we meet with at least three 
different possibilities. Either it is left there as a mere theory, only a 
theoretical construction, nothing demanding to be actually encountered as 
over there, or one understands it even as a theory, but somehow in terms 
of what are sensuously perceivable or at least relevantly in the context, 

however remote, of such perceivable contents, or again, in case it defies even 
that interpretation and yet refuses to be left as a mere theoretical construc- 
tion, it may be understood as something overnatural (transcendental) which 
yet is undeniable and accessible through (overnatural) supersensuous pure 
intuition. There is nothing absurd about this third possibility. Once we have 
granted that some experience can be understood as to be had, that is, to be 
acceded somehow, there should be no difficulty about a content to be so 
approached, for the procedure is the same in either case: through transcen- 
dental reflection, through suprasensuous pure intuition, it is intelligible that 
‘we can contact contents as well as have the experience itself. And such 
contents are not all otiose, not all inflictions through bad use of language. 
We have already come across instances of “contents” of similar nature: 
tension, elasticity, subconsciousness, etc., and—underlying all these forms of 
potentialities—an ultimate genuine transcendence, not very far, as we have 
seen, from the knowing act. 

It is this relation between intellectual maneuver and direct realization 


which as the pivotal point of Vedantic methodology was first developed by 


the Vedantists of different schools—and most elaborately by Sankara and 


those who followed him in exegeting Brahmasiitras (2.1.11, tarkapratisthanat, 
“because reasoning is ill founded”). The only point that Sankara added in 
this connection was that bare intellectual logomachy led nowhere, that 
aggressive intellectualists quarrel with one another endlessly, This addi- 
tional Advaita contention, however, is not to be construed as a cheap 
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castigation of (intellectual) “science” that changes its theories too often, Had 
it been that sort of castigation the Advaitins would be open to a read, 
rebuff: in matters natural (empirical), which are in the last resort given By 
our senses and systematically connected with one another by the Principles 
of logic, no one can expect finality, because, first, the data presented to sense 
are always contingent and again the application of logical principles them. 
selves, necessary though, may well go wrong on various empirical grounds, 
It is for these reasons that scientists consider it proper not to commit them. 
selves finally to a theory and, yet, not also to doubt every such theory 
consciously from the beginning. Their attitude is, “we accept it as a correct 
theory till it is proved wrong” 

No Vedantist—indeed, no Indian thinker—thoroughgoing skeptic of the 
past, who questioned the viability of induction, can have anything against 
this normal healthy attitude. Though the theory may in the future Prove 
inadequate in the light of unfolding empirical knowledge, it has not failed 
up till now. This is the underlying assumption of accepting the scope of 
inference within its range, a perfectly innocuous position. What the Advai- 
tins have claimed is only that it is useless to quarrel intellectually over a 
thing which, as far as the points the quarrel is about are concerned, stands 
directly experienced? (provided, of course, on some other specific ground 
that immediate experience is not suspected, which, however, is not to the 
point here). This is true as much when that direct experience is pure 
intuition as when it is sensuous perception. 


Transcendence, Reality, and Knowledge 


So, pure immediate experience, another name of which is knowing-act, and 
equally any content that is so experienced, is overnatural, that is, transcen- 
dent. If it is an act, it, however transcendent, is, of its own nature, directed 
to some content which just insofar as that pure act is directed toward it, is 
itself equally pure; and it will be shown later that this pure content (with 
all its varieties) is as much independent of it (the knowing act) as also not. 
Natural contents which are sensuously perceived (or perceivable) are per- 
ceived clearly as what are independent of that empirical perception and 
independent, so far, of whatever pure knowing act too is involved in that 
perception. If some empirical idealists have tried to understand such con- 
tents to be dependent on (in extreme cases, nothing but) the corresponding 


empirical perceptions, this they could do only by ultimately highlighting 
their dependence on the pure knowing act. 


Transcendence, then, is a theoretical, that is, 


: 3 : COgnitive, act amounting to 
“knowing It is a theoretical act that is experie 


nced immediately as directed 
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to a content which is as much other than the act as also identical with it 
in the sense that it is somehow constructed sui generis. The content even 
as content, that is, as other than the act, is apprehended in the very same 
experience as yet coming out of the act, the act, in other words, taking shape 
that way. 

What is distinctive of Vedanta transcendentalism in thus analyzing 
theoretic consciousness (cognitive act) is that it does not assume that Nature 
alone is the reality principle. There is not the tacit acceptance that whatever 
can be sense-perceived is alone, definitionally, real. The unquestioned 
ultimate criterion of reality is just givenness, not necessarily givenness to the 
senses. If transcendent contents are given to pure intuition there is no reason 
why they should not be called real. 

The crucial point is that all theoretic contents, whether sense given or 
intuited purely, are given, the very defining mark of theoreticality, that is, 
of cognition being the givenness, in any manner, of the content. Therefore, 
every theoretic experience, Vedanta would assert, marks a grade of knowl- 
edge. Neither would Vedanta scout employing the religious language of the 
transcendent as graciously showing itself or exercising itself through the 
empirical. But it would equally admit the possiblity of its showing itself too 
in isolation, that is, as ot the empirical at worst in some relation of sub- 
ordination or coordination with other so-called transcendents. The truly 
transcendent is pure freedom. To state the same differently: Because even as 
itself it is real, indeed the very principle of reality, one could aspire after it 
and legitimately seek to experience it, to have it by itself as well as also, quite 
conceivably, find that it is the throbbing dynamism of the empirical world 
itself, which means encountering this world, Nature, in a new spiritual 
perspective. 

In the latter case, to use a different language but still in terms of experi- 
ence, the transcendent is experienced as livingly liquifying itself and run- 
ning through—and that way permeating every bit of this empirical world. 
Here too one may experience it either in that dynamic form only as some 
unspecifiable, unpinpointable, life principle of the world or, alternatively, as 
the “in-itself” and, therefore, the very much pinpointable transcendent 
constantly running through every detail of the world. The Mahayana 
Buddhists, particularly the Madhyamikas, and some extreme Sakta Tantri- 
ka(s) would come under the first category and all other Indian transcenden- 
talists under the second. This second one, again, to pursue the division still 
further, may be said to have two subtypes, according as emphasis is laid on 
the in-itself transcendent or on the transcendentas-working. The former 1s 
the view of the AdvaitaVedantins who, though provisionally they recognize 
the functional side, would seek ultimately to get away from it, leaving it so 
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much to the limbo of nothingness that as once experienced it appears in 
retrospect to have been a wholly inexplicable magic show. The latter sub. 
type is the view of integral transcendentalists like orthodox Saiva(s) and the 
Vaisnava(s). [For entries relating to Ramanuja and Madhva schools of Vais. 
navism, as also on the Saiva school of Sivadvaita, see below, chapters 13 and 
14, and for those on Tantra, Bengal Vaisnavism and Saivasiddhanta, see Vol. 
7 of World Spirituality. ] 

So transcendence is (directly) experienced, and this Experience is knowl. 
edge. Transcendence, in other words, is no mere concept in the service of 
intellectually constructed theories, though such theories, heard from others, 
can prompt one, to whatever extent, to uncover that Experience. But only 
“can”: there is no must about it, no necessity that one who understands the 
intellectual account shall have that direct experience. It all depends on 
whether the hearer has already some inkling of the experience of transcen- 
dence, in the form of a nascent disposition to spiritual freedom (mumuk- 
sutva), and whether an appropriate speaker (guru) has succeeded in invoking 
in him some modicum of that experience not only through those intellec- 
tual presentations but, more importantly, through other suggestions, 
persuasions, and training, the latter being nothing necessarily occult. 

In other words, the master speaker, over and above the mode of ratio- 
cination—sometimes even without any such ratiocination—converts the 
already predisposed hearer more decisively, baptizes him, and brings him 
totally over to his (speaker's) side, exactly as an able, good school teacher 
does for students. This is the truth behind what the Indian philosophers 
have often so much relied on, namely, revelation or testimony (sabda- 
pramana), and when the transcendent experiences thus had, and to be had, 
are considered either as already deposited in the cultural bank for ages 
unknown or, more intelligibly, as eternal pristine experiences best spoken 


out by messiahs, prophets, and 7si(s), “seers” the total fund of these truths 
and their statements is called scripture. 


The Self-validity of Knowledge 


That some statements of scripture may conflict with our experience and, 


therefore, seem not evident or true is no argument against sabda-pramana, 
“the evidence of scripture” Our ordina 


MWOISHEANSS © ry perceptions may also turn out 
similarly “falsey and so also even theories; but, even then, we have no other 
way but t 


ut to turn to some perception after all, that is, to some immediate 
experience or, in the case of theories, to some theory again. What we mean 
by this is (1) that mere theoretical possiblity of some statement (whether 
of immediate experience or of some theory) turning out false is not its 
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weakness (2) that it is only when some actual error is found that we turn 
to correcting it, and (3) that till such correction is accomplished we either 
stick to it despite all its weakness or from now on alert ourselves and 
proceed more circumspectly. 

The modern distinction, worked out in Western philosophy, between 
knowledge and belief is largely inappropriate in this context. If the distinc- 
tion is at all valid, it is so at most in case (3); but even there the case is not 
that belief in A gets strengthened or transformed into knowledge of A, but, 
rather, that knowledge of A had thinned into belief in A..So far as getting 
strengthened is concerned, belief in A gets strengthened, after correction, 
into knowledge of B. The modern Western distinction between belief and 
knowledge is meant only to idolize science, that is, theoretical construction, 
over immediate experience—over sense perception or pure spiritual intui- 
tion. But we have already seen that science is not, that way, superior in 
status, that is, entitled to greater credence than immediate experience and 
its systematic description. 

Indian thinkers do, indeed, often distinguish between knowledge and valid 
knowledge in their discussion of the “validity” (pramanya) of knowledge 
(prama) or “means to attaining that knowledge” (pramana). But that is quite 
another problem and should not be confounded with the Western distinc- 
tion between belief and knowledge. With the Indians the question is 
whether—and, if yes, how far—to have knowledge is or is not different from 
having it as valid. (Having knowledge of A as valid means here both “valid 
knowledge” as such and being somehow aware too that the knowledge is 
valid.) From this standpoint, “valid” means what is fully useful in life 
(samarthapravrttijanaka or arthakriyakari), the test of validity consisting in 
the fact or assurance that it is so useful. 

The only difference between some schools of thought and Vedanta here 
is that while others hold that this validity is something additional (paratab) 
to a cognition qua cognition, for Vedanta it is in an important sense “intrin- 
sic” (svatab).!° But even then the difference is not fundamental enough. Both 
hold that every knowledge, as it occurs, is initially taken or used as valid; 
but while for the other schools it may yet well be actually invalid, that is, 
unusable, for the Vedantins it is actually also valid, for while having it we 
do not ever, they contend, question its validity. Though this much is 
admitted by other thinkers too, for they also do not question it as long as 
No contrary case or some defect is actually pointed out, the Vedantins argue 
that their difference with others centers on what exactly happens when the 
cognition turns out—that is to say, is experienced as invalid. This invalida- 
tion, according to them, is definitely a big jolt, so much so that we feel sure 
we were not on the lookout for it. Before that jolt occurs the situation 
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remains peaceful, and, with the jolt, it is perforce driven out, which means 
that knowledge per se is (utpattau), and is experienced as (j7iaptau), valid, So 
far as direct experience is concerned, this is undeniable. 


Knowing-act as Revelatory and Creative 


The most serious question Vedanta faces is this: Is the knowing act some. 
thing experienced—that is to say, some object of experience—or is it experi- 
ence itself? If it is experience itself, has it, or has it not, any object other 
than itself? Is the experience conceivably somehow its own object? 

The problem can be answered in more ways than one (finding echoes of 
support in the different lines of development of Vedanta).'! One is the 
idealistic solution: So far as broad general features of empirical objects are 
concerned, objects are but self-concretizations and self-projections of the 
knowing-act at different levels of transcendence. That being the case, it 
follows that the experience of these contents is automatically that experi- 
ence experiencing itself, self-consciously constructing those contents and 
projecting them over against itself. As self-consciously creative, it is con- 
sciousness, in that very act, as much of the creations as of itself. 

The standard objection to “idealism” is well known: the objects that are 
said to be created by consciousness, however nonempirical they may be 
paraded to be, are or have to be, in the first place, existent by themselves. 
If they are thus self-subsistent, their constructedness is perhaps only the way 
in which they are apprehended, now only adjectivally hanging on to them. 
The reply of Vedanta to this objection brings out the noetic bias of its 
spirituality. The very question whether the content is self-subsistent or not 
can be asked only when the content is understood in the context of knowl- 
edge. The in-itself content is, nevertheless, the content known as in itself, 
known as other than knowledge—in the language of Advaita Vedanta, 
known as (hitherto) unknown.!? We add “necessarily” in every such case, our 
thesis being that the otherness, the unknownness, of the content—in effect, 
its in-itself-ness—is necessarily known that way—that is to say, necessarily in 
the context of knowledge. In other words all independence of the content— 
not merely the content but even its alleged independence—necessarily 
depends on knowledge, is knowledge-centric. To be (or have been) indepen- 
dent of knowledge is itself a basic category of knowledge. It is knowledge 
finding itself to have been absent. 

Even at the original perceiving stage of knowledge one may distinguish 
between two aspects of the object perceived. One of these is the “thing” itself 
(padartha, vastu), and the second, the thing as perceived which may be called 

object” (visaya, jrieya). Not that at the original perceiving stage they (the 
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aspects) stand obviously distinguished, far less separate from one another. 
But first, unless they were somehow distinguished, even at that stage there 
could be no explanation of perceptual illusion. Correction of perceptual 
illusion, rather the reflective awareness of what the illusory “object” was 
during the period of illusion, testifies, phenomenologically speaking, to a 
nascent awareness of such distinction: the illusory content—say, the 
“snake’-was not actually there in itself but was yet verily that real itself as 
presented. It is perceived as “object"-that is, as this—and not as a “thing” It 
should be noted here that such awareness is not a matter of theory or post- 
factum intellectual construction but a species of direct, though retrospec- 
tive, awareness. 

If at the stage of perception the olyect as the thing-as-perceived serves all our 
purposes—cognitive as well as noncognitive—we may well remain content 
with it and feel no urgency (except a useless scholastic one) in prying into 
the nature of the thing as it is which, so far, is no more than just a dark 
background—some thing that may well be—one may even say “has to be 
admitted but to no special gain, neither cognitive nor noncognitive. In the 
Advaita-Vedantic language, this gratuitous “thing” is precisely the ajfana 
(‘nescience”). The essence of the “thing” is its claim to be independent 
epistemologically, as “out there” in its own right. Such a claim is false and 
ought to be dispensed with, but what it does instead is to obscure by such 
claim the “purity” of the knowing-act. It becomes the dominant factor in 
a knowledgesituation. The knowing-act itself is eclipsed, at best reduced to 
another event, an item of nature, or at worst some epiphenomenon hanging 
onto some bodily state, more neuro-behavioristically, to some subtle neural 
state of affairs. The mere forward-lookingness in its objective pole is called 
maya (the term ajfiana, “nescience” is also used, though as yet without its 
vicious declaration of independence). Speaking from the subjective pole the 
same is only the disinterested viewer (saksin) or, better, disinterested view- 
ing or viewership (szksita), in respect of the very forms it assumes at 
different stages of the forward-lookingness (and even, one may say, of its 
vicarious declaration of independence). One may feel hesitant to go the 
whole length with AdvaitaVedantir in reducing the independent thing to 
3 species of “nescience? a reification, as it were, of the demonic claim to exist 
out there” independently. But nothing, equally, is gained by admitting it as 
unknown and unknowable, as bracketed or as a dark background. 


Knowing-act and Reflective Awareness 


Whatever is subjective—mental or transcendental—is somehow noticed, 
éven though unreflectively. This noticing, so far, is absolutely the same 
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thing as the subjective state said to be noticed, and nobody find 

problem there. Every subjective state is, almost by definition a = ay) 
state. Should one, however, on this analogy, plead that the (transcendent 
knowing-act too is noticed that way, he would miss a substantial diffe a 
between the two cases. Noticing a mental state is no reflecti ae 


: ; ve awareness, no 
form of self-consciousness; but the awareness of knowing-a 


! ; Bene! ig-act, the awareness 
that there is the knowing-act, is, of its very nature, reflective, even though this 


awareness and the knowing-act are the same in just the way “noticing” and 
the subjective state noticed are the same. Until the difference between the 
two cases is substantially smoothed there is no such easy passage from one 
to the other. All Vedantins—indeed, all transcendentalists—have smoothed 
the passage, and it is because they have first done this that they could apply 
the analogy of the “noticed” self-identity to the awareness of knowing-act. 

The standard Western understanding of the issue is well known: cogni- 
tions, feelings, emotions, wish, will, etc. are all (different) modes of con- 
sciousness, though it is not necessarily meant thereby that through them 
runs a self-identical, numerically single, consciousness much as there is no 
such numerically one, self-identical color running through the different 
specifiable colors. Many in the West have admitted such single self-identical 
consciousness, but many equally have not. 

Vedantic transcendentalists steer a middle course. For them, episodic 
cognitions, quite as much as other episodic roticeable subjectivities, are 
none of them intrinsically conscious, that is, no original conscious mode; 
and if they are still all equally noticeable as they occur, this is because, on 
account of their peculiar constitution, they can absorb or reflect pure 
consciousness. Self, according to them, either is itself or consists of con- 
sciousness, which consciousness, therefore, is so far pure and numerically 
one for each individual person. All psychic states as capable of absorbing or 
reflecting this pure consciousness are made, so far, of nonconscious matter 
at high degrees of attenuation or thinness and transparency. The thinner and 
more transparent it is, the more it absorbs or reflects that pure conscious: 
ness, thinness (laghutva) and transparency (negatively, anavaranakatua 
“non-veiledness; and positively, prakaéakatua, “manifestness”) being two 
manifestations of the best phase—(one may call it “constituent”) of matter, 
called sattva—the phase which brings it closer and closer to consciousness 
according as the phase shows itself better and better, that is, as thinner and 
thinner and more and more transparent. 

Those of the transcendentalists who hold that the thinner and more 
transparent episodic subjectivities (antabkarana vrtti(s)) absorb pure com 
sciousness more and more:as it were, defining or determining it, are know? 
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in such circles as “determination-theorists” (avacchedavadin(s)) and those 
who theorize that these subjectivities reflect (or, alternatively, hold the 
reflections of) pure consciousness are known as “reflection-theorists” (prati- 
bimbavadin(s)). For both, the thinner and the more transparent the (men- 
tal) “modifications” (urtti(s)) the closer they partake of pure consciousness 
so that at their thinnest and transparentest stage they either coalesce with 
that pure consciousness or, eliminating themselves altogether, leave the 
entire room for it. The vrtti(s) are of various kinds: some, as identified with 
pure consciousness in the way stated above, as either absorbing or reflecting 
jt, reveal—that is to say, refer to—things (maybe to themselves too in cases 
of introspection) as objects and are, on that account, called knowledge. 
events (vrittijfiana); some again, identified in the same way with pure con- 
sciousness, stand merely as noticed—we mean, those which are called feel- 
ings, emotions, wishes, wills—and all these (the knowledge-events as well as 
those which are noncognitive) stand there with only borrowed conscious- 
ness, not as themselves modes of consciousness. 

The account we have given so far of Vedantic trancendentalism involves 
a good deal of theorizing but is not in any part a mere theory. Every part 
of it strives for an exact description of what is recovered in direct experience. 
It is a description of what adepts have experienced, step by step, and what 
they expect others to experience through systematic culture, called self- 
training (sadhana). The description is of the systematic culture of stepwise 
dissociation from Nature, through systematic purification (freeing of sattva, 
ie., the bright from its entanglement with rajas, the active, and tamas, the 
inert) of the mind. Mind is as much an item of Nature as any other. It starts 
at the lowest, with dissocation of the body from the outside world and then 
through step-by-step dissociation, first from this body, then from the lower 
stages of the mind, then again step by step from higher and still higher 
stages of the mind, which dissociate stages (beginning from the dissociation 
of the body from the rest of Nature right up to the most dissociate mental 
stage), though all still belonging to Nature, are yet progressively getting 
freed of their dense grossness. Intellectual understanding may, as we have 
seen, aid, or even quicken, this progressive realization; but as a theoretical 
activity it is only a distant aid. Nearer aids are performance of prescribed 
duties, observance of prescribed rituals and yogic exercises. All these, 
however, are still extrinsic aids (vahiranga sadhana): none of them constitutes 
the desired experience at any of its stages. 

Vedantism—indeed, transcendentalism—of all types have insisted on the 
scrupulous performance of all these extrinsic and intrinsic sadhana(s) 
arranged in prior-posterior order, each prior leading to the immediate 
posterior and then given up like discarding the ladder after climbing. Not 
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that this order and all the steps are enjoined on everybody; some desery 
few are exempted from passing through this or that stage and some, in 
extreme cases, from quite many of these. But whatever that may be, every 
such stage is a stage of experience, running through these stages, parallel to 
and at least as detailed and systematic as all theory-constructions of intellec- 
tual transcendentalism. 


ing 


Knowing-act and Consciousness 


Pure consciousness as manifest in vrtti(s), even as identified with them, 
whether as absorbed in or as reflected by them, is the vrtti(s) themselves 
definitely rendered conscious. Vrtti, it may be recalled, is a state of the mind 
not itself consciousness or its mode but a state entailing noticing, showing 
itself in this respect as distinct from the state of mind of, say, an animal. The 
mind at the higher, specifically human stage is called buddhi or citta. Before 
that, at any lower stage of the mind where this consciousness was not 
manifest because the mind was not relatively more of sattva-constitution, 
say, for example, at the merely animal stage, no mental state could be 
conscious that way; it was at best noticed (though even that is doubtful—at 
least, even as so noticed, it was not distinguished from another such stage), 
nothing further supervening. Here, on the other hand, it gets related to 
(pure) consciousness that somehow supervenes—the consciousness which, 
though absorbed or reflected, shows not only itself but also that which 
absorbs or reflects it. One may say (a la Wittgenstein’s remark about the 
function of language) that it not only “shows” without “saying” itself, it 
equally “shows” (without so far “saying”) the relevant urtti too. What, except 
at any intellectual meta level, is “said” is what vurtti is about, that is, the 
object of this vrtti. And there could be no urtti about that vrtti itself, no 
vrtti could be an object of another vrtti.? What is ordinarily called intro- 
spection in Western psychology is here, in Vedantic terms, not only con- 
sciousness getting identified with that vrtti, by way of being absorbed or 
reflected, but in addition, having that vrtti as object too. 

This, in Indian transcendental philosophy, particularly of the Vedantic 
type, is called saksi or witness-awareness or saksita, “the state of being 
witness.” This, of course, is a form of reflective awareness, but so also is the 
case with the pure consciousness “showing” not only itself but the vrtti in 
question too, as is evident wherever something luminous is absorbed or 
reflected by something which, because of its peculiar constitution (in cases 
of urtti(s), because of the excess of sattua), is capable of absorbing or reflect- 
ing it. In the case of a red-hot iron ball, for example, the red-hot fire only 
shows the ball; it does not have the ball for its object,!4 that is, as other than 
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it. And so is the case with light reflected immediately from a piece of crystal 
or glass. Reflective experience (otherwise called self-consciousness) need not 
have itself as over against itself, as its object.15 

It follows, too, that this pure consciousness is singular numerically—at 
least proximately for every individual person. This is not so merely as a 
matter of theory, supported on the ground of parsimony. It is also what is 
immediately experienced. For, first, if the self is constituted of conscious- 
ness, then, since each such self is numerically one, so must also be that 
consciousness. Second, if one maintains that consciousness, at least as cogni- 
tion, is not numerically one but many cognitive events, then there will be 
no adequate account of introspection. Introspection is another cognitive 
event having the earlier cognitive event as its object; but then inevitably 
there would be the question: Can this introspection be experienced as object 
by another introspection a step removed? If “yes, then there would be no 
end to the process of introspection behind introspection, and this indefinite 
regress would be as explained earlier, positively vicious. There would be no 
guarantee that there was at all the first unreflective knowledge we started 
with. The only guarantee that there was this first knowledge is that it came 
to be introspected, but if even this second introspection is to be guaranteed 
by another introspection, the required guarantee that any knowledge-event 
occurred at all would never be forthcoming. 

One may here argue that though the primary knowledge-event is known 
as an object by introspection this introspection, in its turn, is not, and 
indeed, need not be, so known by a third-level introspection. But then we 
ask: On what ground do you say this? If this is what you experience directly, 
then we say we likewise experience another thing also, namely, that this 
introspection as not distinct, as an event, from a third-level introspection is, 
equally, nondistinct from any so-called “other” introspection even at that 
second level. True, at that second level, these “other” introspections have 
different primary knowledgeevents as their objects. But that speaks nothing 
for their own numerical difference from one another: one and the same 
light may reveal many things as much successively as simultaneously. So, 
while each person has numerically one (better, non-many) introspection in 
direct experience, this singleness is also theoretically justified on the ground 
of parsimony. 

And if it is one for each person, it can also be realized in direct experience 
as (numerically) one and the same for all persons (Aitreya Upantsad 5.3). 
True, the latter is not so directly realized in all its clarity in our normal 
ordinary life. But even in ordinary everydayness do we not often feel, 
though vaguely, our identity with one another? Had there been nothing 
identical running through us we could not have feelings for one another, 
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and the ideal that such love and fellow-feeling inevitably point to is that we 
are “one”-in whatever diverse ways this oneness is sought to be understood 
in different religious paths and systems of morality. There is a negative 
agreement between such divergent ways: the “one” implies non-otherness. 
Even similarity does not approximate to it. At best, similarity accounts for 
our similar behavior to something outside us, even to other persons. But 
that is not love or fellow-feeling which points straight to a glimpsed identity 
of all consciousness, at least as an ideal. This is the underlying faith of 
Vedanta. If, again, there is thus ultimately “one” consciousness, and if 
consciousness is of the very stuff of self, it follows, of necessity, that 
ultimately there is “one” Self, somehow comprehending the individual 
selves. Vedanta understands by self pure consciousness itself which is non- 
dual Experience. 


Notes 


[The following notes have been prepared by the Editor to elucidate, by reference to 


the texts of the tradition and secondary writings, some of the terms and concepts that 
the author uses.] 


1 Of the many conceptualizations of “philosophy” in Indian thought darsana, from the 
root drs, “to see” is used almost like a proper name (as in the case of philosophia) to name 
the enterprise of systematic thinking. The difference is that the name strictly appropriate 
for the “end” or goal sought, namely, “vision” is used as the name for the means employed 
to bring about that end (karanartha): discursive thinking by means of which is accomplished 
vision or direct realization, drsyate anena. The use of the term is as old as Mahabharata (Santi 
Parva 10.45) and the Vaisesika Sutra (9.2.13) which uses it in the sense of the vision of the 
perfected (arsam siddha darsanaccha dharmebhyah, “cognition by advanced sages as also the 
vision of the perfected... ones result from dharma or merits”). The BS uses the term in its 
nominal-and verbal forms to mean scripture (e.g., darsayati catho api smaryate [3.2.17], “the 
scripture shows or makes known and thus it is also remembered” [i.e., stated in smrti]; 
darsanac ca [3.2.21], “because of scriptural showing”). It is important to note that the author 
of the essay uses the term darsana in its root sense as entailing and even eventuating in vision 
oe direct experience (anubhati) and not simply as a mental view of the vision, a theory of 
reality, 

2 The expression “post-Sankara Vedantins” includes (1) contemporaries of Sankara whom, 
tradition claims, Sankara “converted” to Advaita persuasion: Mandana Misra, the author of 
Brahma Siddbi, who is identified, again, by tradition (but disputed by modern scholarship), 
with Suresvara, the author of, among other works, Naiskarmya Siddhi; and (2) a direct dis- 
ciple of Sankara, Padmapada, the author of Pancapadika, who may be said to inaugurate the 
Advaita right-wing which includes Prakasatman, the author of Pancapadika Vivarana, 
Vidyaranya, the author of, among other works, Vivarana Prameya Samgraha (both four- 
teenth century); Akhandananda,. the author of Jattva Dipana (a.p. 1350); Nrsimhasrama, 
who wrote Pancapadika vivarana prakasika (sixteenth century); and Ramananda, who 
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continu=d the vivarana line in his Vivaranopanyasa (seventeenth century); (3) another line 
of Advaita started by Vacaspati Misra (ninth century), the author of, among other works 
Bhamati commentary on Sankara’s commentary; and his followers, Amalananda, the ae 
of Vedanta Kalpataru (thirteenth century); Appayya Diksita, the author of, among several 
other works, Kalpataru parimala (sixteenth century); and Laksminrsimha, the author of 
Abhoga (seventeenth century); (4) Advaita dialecticians like Sriharsa, the author of Khandana- 
Khanda-Khadya (twelfth century); Citsukha, who wrote Tattvapradipika (thirteenth cen- 
tury); and Madhusudhana, the author of Advaita Siddbi (fifteenth century); and (5) figures 
like Prakasananda, the author of Vedanta Siddhanta Muktavali (sixteenth century), who 
systematized from the statements of Gaudapada, Mandana, Vacaspati, and Sankara himself 
a logically irrefutable doctrine of drsti-srstivada, “theory of seeing is creation? giving an 
idealistic and even a solipsistic turn to Vedanta. 
For details about some of the texts and secondary writings, see Bibliography. 

3 Anubhava and anubbuti mean the same, except that the latter term is feminine in 
grammatical gender and is used in Vedanta literature in a reified sense (“experience” with a 
capital “E”) and becomes interchangeable with the content experienced. Cf. the opening verse 
of Ista Siddhi: yanubbittirajameyanantatma . . . namami tam, ‘I bow to that Experience which 
is unborn, unknowable, infinite, is self (itself). . . ? Elucidating its ontological sense as what 
stands unobjectifiably evident (svata-siddha) the commentator says: anubhitter anubhavyatve 
ghatadivat ananubbittitva prasanga iti, “If experience can be experienced (as the accusative of 
an act) one will be in the predicament of admitting that experience is non-experience (i.e., 
an object) like pot and other things” See also Tattva Pradipika of Citsukha, p. 21 (ed. 
Nirnayasagar). 

« The general assumption of the Indian philosophers, pace the Buddhists, is that static 
mental events are still occurvents occupying three moments—the moment of origination, that 
of stay, and that of cessation. Dynamic mental affairs (except “dispositions; samaskara(s)) are 
either not admitted at all or when admitted as in the Mimamsa and in Buddhism are occur- 
rents nonetheless, occupying stretches of time, howsoever infinitesimally as in Buddhism. 
Transcendental affairs (paramarthika), being ex hypothesi beyond the world of space and time, 
are for the generality of Indian philosophy non-occurrents. 

5 The Advaita terminology for the subject-object or knower-known polarity is drk and 
drsya, what reveals and what is revealed. The subject or knower is already a complex of drk 
and drsya, as one may see it clearly in the admission like “I know myself? where “myself” 
refers to some perception, thought, feeling, or other. The latter, being observable, come 
under the rubric of drsya, thus pointing to a noetic center beyond (or behind) them, which 
is here labeled drk. Drk qua representing a state of the subject is a structure which includes 
within it the “inner sense” in one of its shifting modes. The general principle on which the 
Advaitic argument that the “knower as knower, or what is the same, knowing as an act, cannot 
be known as an object” is stated by Sankara in the form of a logical or semantic rule, karma- 
kartr virodha, “the contradictoriness of the nominative and the accusative” (e.g. commentary 
on BS 3.3.54; TU 2.1.1). In post-Sankara writings (eg., Advaita Siddhi, p. 268) drsyatuat 
“because it is of the nature of what is confronted as ‘this; i.e., revealed as object” is used as 
the “reason” (het) for demonstrating the nonultimate nature of the presented world based 
on the aforementioned “epistemological” principle that what is presented as object cannot 
be identical with the transcendent subject which grounds such presentation, that the drsya 
cannot be drk, The implied argument here is not of the type of inferring the presence of 
fire from observing smoke, a pramana in the strict sense of the term but a species of 
analogical reasoning entailing use and extension of a principle holding good in the empirical 
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sphere—“experience” as noncapitalized—to one beyond it which yet is not outside the k, 
experiential depth—what the author terms “Experience” with a capital “E” For mons die Nof 
sion of samanyato-drstanumana, see “The Place of Reason in Advaita” in M. Hiri aa 
Indian Philosophical Studies (Mysore: Kavyalaya Publishers, 1957) 45f. aa) 

6 The relation between two “natural facts” (drsye) is one of mere difference (bheda' 
characterized by “mutual negation; while the relation between drk (‘overnatural”) and drg ) 
cannot conceivably be one of difference: dudrstayor iva parasparapeksaya bhedadrstissambje 
vati natu drstadrstayoh adrstayor va, “perceiving of difference is possible between two a 
ceived (facts)” by reciprocal reference but not between the perceived and the unperceived or 
between two unperceived (facts)” (Ista Siddhi, p. 3, first line). The “second-level fact” is not 
perceived but is transcendentally apperceived. 

7 What the author means to say here was clarified by him in personal communication 
thus: “All dynamic situations that are natural only seem to be unitarily dynamic. The 
dynamism has somehow been smuggled in somewhere, often in the very definition of 
continuity. Dynamism is only sought to be understood, as a natural phenomenon as though 
immediately perceived like the static units and their series. These are cases where genuine, 
ie., trans-natural dynamism pertaining to consciousness) beckons us ever, through Nature, 
to what is beyond Nature—the transcendent that behaves in and through Nature, though 
only heuristically. Not merely dynamism, but many other paradoxical phenomena in 
Nature behave exactly in the same way. They are immediately understood as natural 
phenomena but, on careful analysis, perceived to be trans-natural, only behaving heuristic. 
ally as natural, ie, ever beckoning us from beyond. They are phenomena like Illusion, 
dream, awareness of Nature as a whole” The above is a positive and spiritually meaningful 
interpretation by the writer of the Advaitin’s recourse to negation to resolve the paradox that 
while truth is immediacy, reflective awareness of it involves distancing: adhyaropapavada- 
bhyam nisprapancam brabma prapadyate, “by conscious imputation and (subsequent) reces- 
sion of all elaboration and expression one alights on the ultimate” Cf. Sankara’s Gita-bhasya 
18.66; Suresvara’s Naiskarmya Siddhi 3.104. 

* The Nyaya-Vaisesika finds a place for these in its scheme. Cf. Bhasa Paricceda (158) for 
an account of the varieties of “potentialities” (vega) physical and nonphysical and also the 
commentary Siddhanta-muktavali on the verses. 

° Sankara’s castigation of mere “reasoning” (tarka) in this celebrated section referred to 
by the author is on grounds of its antinomical character and a consequent lack of finality 
and stability without the aid of (direct experience of Truth entailed in) the Agama: Mt 
preksaya nirankusatvat, “as it will be (only) unbridled imagination” With respect to what is 
directly experienced as in the analogous instance of perceptual knowledge that “fire is hot, 
says Sankara, “it would not be reasonably sustainable to understand that men can have 
differences about it? To quote him again: “Samyag jfiana [Experience with a capital ‘E; in 
the terminology of the author of the essay] which (definitionally speaking) is reality- 
dependent (vastu tantram), is of uniform or unitary essence. What exists ‘uniformly’ (eka 
ripam) such is the ultimate (paramartham). .. . How then can what is both arrived at on the 
strength merely of reasoning (tarka prabhavam) and also (consequently) not of one uniform, 
pone AnesContent (ckariipa anavasthita visayam), lay claim to (the title of) saryag 
Jnanam?” What remains essentially and interminably problematic from the point of view 
of demonstrable knowledge—what Sankara calls tarka—is directly and with finality “known 
in Experience as the sensation that 
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which alone provides infallible and certain insight into the real is, for the author of the essay, 
another name for “eternal pristine experience” (see p. 246). 

10 See above, Introduction, p. xxix, about the implied methodology of the principle of 
autonomy of verbal signs. It is in answer to a possible objection whether verbal knowledge 
(and therefore the scripture as a source of valid knowledge) does not require to be corrobo- 
rated by and conform to other experiences, the Mimamsa-Vedanta tradition advocates accept- 
ance of cognition, any cognition, as “self-valid” (svatah pramana). Every cognition is self- 
valid, constitutively, that is, in terms of its coming to be as well as epistemically as experi- 
enced, unless contradicted by other factors (Vedanta Paribhasa, chap. 6, last three paragraphs). 
For a meticulous discussion of the logical and the epistemological issues involved, against the 
setting of Indian philosophy, see Jitendra Mohanty, Gangesa’s Theory of Truth, Introduction, 
Santiniketan: Visva Bharati, 1966. 

11 For a discussion of these various schools and particularly for the grounds on which 
idealism (drsti srsti vada) is refuted as well as defended, see S. S. Suryanarayana Sastri, trans., 
Siddhantalesasamgrah (Madras: University of Madras, 1935) 2, 32f.; 3, 710ff. 

12 sarvam vastu jndtataya vd ajnatataya va saksi caitanyasya visaya eva, “Everything known 
or (hitherto) unknown, indeed, remains (revealed as) object to witness consciousness” (Pan- 
capadikavivaram, pp. 83, 84, 85 (Madras: Government Oriental Series, 1958]). 

1) Vedanta Paribhasa, ibid., 1, 51. 

44 ayah pindasya dagdhrtvabhavo'pi dagdhrtvasraya vabni tadatmya adkyasad yatha 
ayodahati iti vyavaharah, ibid., 1, 7. : 

15 For a comprehensive survey of the nuances of meaning of saksi in Advaita literature, 
see A. K. Chatterjee and R. R. Dravid, The Concept of Saksi in Advaita Vedanta (Varanasi: 
Banaras Hindu University, 1979). 
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The Spiritual Vision 
of Ramanuja 


S. S. RAGHAVACHAR 


O BE SPIRITUAL IS TO PURSUE a way of life to achieve a spiritual 

objective. A purely naturalistic or materialistic view of existence 

in its totality rules out the possibility of realizing such an objec- 

tive. A spiritual pursuit naturally carries the idea of an inward 
direction toward life and not the squandering of energies in the pursuit of 
external goods. It is a personal and spirit-oriented organization of life. Exter- 
nal values only function instrumentally while the primary objective is to 
make the spirit the central concern of life. 

A philosophical perspective accepting the de facto plurality of individual 
spirits will contemplate a pursuit of the spiritual goal as consisting in the 
effort on each individual’s part to recover his or her own spiritual essence 
in its purity, withdrawing it from materialistic contaminations and distrac- 
tions. This is roughly the position in the schools of Jainism and Samkhya. 
Even the Yoga and Nyaya-Vaisesika goals of higher life involve a spiritual 
journey on the part of individual spirits. There is, however, another perspec- 
tive: a supreme and all-commanding spirit is the reality of realities and the 
individual’s fulfillment and perfection consist in recovering that infinite 
center. 

In respect of the latter again, two alternative conceptions of spirit seem 
possible. It may be maintained that the individual as such, the “I” and “thou” 
of common sense, is just a phenomenal misconstruction of the ultimate 
spirit; thus, spiritual atrainment—namely, realizing of self—would lie in the 
nullification of the phenomenal encrustation of plurality and individuality 
and in the realization of the total oneness of the “seeking” finite spirit with 
the “sought” the absolute Spirit. Spirituality, according to this view, consists 
in what pertains to the recovery of this basic and ontologically ultimate 
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identity, obscured and missed in mundane consciousness, but regained 
through a process of inward self-discovery. The attainment of this is not an 
event in time but just a transmutation of perspective. Such, in broad outline, 
is the standpoint of Advaita Vedanta. 

Ramanuja’s Visistadvaita,—literally, Advaita par excellence or Advaita 
qualified (as theism), visista advaita—is Vedantic in the sense that it accepts 
the ultimate reality of a single, supreme Self, Brahman, and its attainment 
constitutes the supreme goal for the finite individual. However, the individ- 
uality of the finite self is no fiction to be dispelled by Vedantic enlighten- 
ment but is a final metaphysical fact. The position is theistic in that it recog- 
nizes God or the divine Self and also the individual seeking self-perfection. 
The attainment of Brahman in this view does not mean the dissolution of 
“individuality, but a perfection of it in and through communion with the 
Supreme. Neither God nor the individual self is dissolved in the final 
integration of the two. The individual attains therein his fullness of being 
as an individual and is engulfed in the rapture of union with, or vision of, 
God. Further, one does not encounter the Divine from the outside, as it 
were, but cognizes oneself as an integral factor, or organ, of the supreme 
object of experience. There is unity between the seeker and the sought, not 
by way of merger or identification but by the inclusion of the subject in the 
infinite and immanent object of communion and adoration. 

__ The aforementioned points of view in contrast to the materialistic one 
have a common link: human perfection lies through attainment of the real, 
describable as spiritual realization. The Vedantic schools maintain that the 
ultimate and absolute reality is Brahman and argue that human imperfec- 
tion, arising from one’s straying away from Brahman, is to be overcome by 
one’s integration with it. This integration, according to Advaita, lies in the 
recognition of the basic identity of the individual and the Absolute. But 
according to Visistadvaita of Ramanuja, neither the uniqueness and tran- 
scendent supremacy of the Divine nor the individual identity of the self is 
abrogated. The individual seeks and finds God in all His glory, without 
preempting or losing one’s individual self-identity but rather developing it 
to its full extent, thus, finding one’s own true self as lodged in the supreme 
expanse of Godhead. The integration involves infinite addition: no subtrac- 
uon from either the individual or the Divine takes place. The conception 
of spiritual life in the school takes shape in accordance with this basic 
position, which is God-oriented and non-abrogational and integrative. Salva- 
tion is union with God wherein the seeker reaches his or her own self- 
perfection in and through God’s selfenriching substantiality. 
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Sources of Ramanuja’s Vision 


The sources for our reconstruction of Ramanuja’s vision of spirituality have 
a long history and are manifold. As is to be expected, we have to start with 
Vedic hymns such as the Purusasikta and the passages that speak of a single 
source of the universe and identify it with the supreme deity (see chap. 1). 
The tendency crystallizes in the Upanisads with the concept of a central 
supreme reality comprehending all and sustaining the totality of the uni- 
verse. We are not left in doubt as to the nature of humanity’s highest goal 
and the ascent to this reality through philosophical intuition (jana). This 
ascent is both rendered possible and promoted by a life of righteousness in 
action and disposition and a progressive attunement to the grand destiny. 
The cardinal virtues dana (charity), dama (restraint), and daya (compassion), 
the dispositions such as sama (equanimity), uparati (withdrawal), titiksa 
(forbearance), and the cultivation of the meditative spirit are inculcated 
again and again (Brahmasutra(s) 3.4.27; BAU 4.4.23). With that preparation 
one must listen to and inquire into the spiritual testimony, examine the 
contents through philosophical criticism, and give oneself to contempla- 
tion. This is the pathway of sravana (hearing), manana (reflection), and 
nididhyasana (meditation). This ladder culminates in the liberating insight 
into the final truth. The teachings of the Upanisads on the inward journey 
to Godhead received a magnificent formulation in the Bhagavadgita, the 
greatest literary presentation of the Vedantic pathway to the Divine. The 
Brabmasiitra of Badarayana clarifies and justifies this spiritual tradition in 
terms of a logically coherent, synoptic interpretation. In fact, the whole of 
the third chapter of the Brahmasiitra is devoted to the formulation of the 
Vedantic doctrine of spiritual advancement. The core of the earliest and 
most authoritative stand of Vedanta is contained in this threefold textual 
legacy of the Upanisad, the Gita, and the Brabmasittra. 

All the religious literature in Sanskrit that follows this legacy amplifies 
and vividly portrays this direction of teaching. The great epics, the 
Ramayana and the vast narrative Mahabharata, and the select Purana(s) 
function as elucidations, elaborations, and embellishments of this weighty 
direction of spiritual advancement. This bulk of religious Sanskrit literature 
is a major source of Ramanuja’s conception of spirituality. : 

In addition, he subscribes to the supplementary source of Agama(s), 
particularly the Paricaratra-Agama(s). The heritage of the Agama(s) was the 
Vedic piety maturing in the monism of the“Upanisads presenting the 
ultimate spiritual reality as Brahman and the way to realizing as portrayed 
in the Gira and in the ethical and Puranic religion as involving the total 
exercise of oneself toward that end, by way of action, contemplation, and 
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devotion with all its richness of dimension. The Gita in particular contrib- 
utes the definitive concept of bhakti (devotion), including and Surpassing the 
ethical and contemplative processes. Brahman and bhakti are the focal 
points of this rich foundation. The Pavicaratra-Agama adds the necessary 
supplement by way of analyzing the aspects of Godhead and the practical 
prescription for concrete daily living. 

Added to these classical Sanskritic streams of inspiration and direction, 
Ramanyja inherits a rich collection of devotional poetry in Tamil, carrying 
the spirit of devotion to a lofty level, composed, or rather sung, by a 
number of saints lost in the absorbing love of God. It is called Divya Pra. 
bandham, and the saints are named Alvar{s), literally meaning the souls 
submerged in the love of God. The burden of their songs is the varied phases 
of God-hunger and the exaltation of attainment. This priceless testimony 
of personal devotion forms an additional source of authority for Ramanuja 
and his tradition. [For entries on Pancaratra and Alvars) (Nammilvar), see 
Vol. 7 of World Spirituality.] 


Scheme of Spirituality 


Ramanuja builds his scheme of spirituality on the strength of these varied 
and continuous streams of living devotion. His manner of reaction to the 
inheritance is singular in that it is consciously “philosophical” and often 
polemical as he has to make his case by questioning the plausibility of the 
Advaita scheme. He gathers the tradition and shapes it into a philosophical 
system in his commentary on the Upanisads, (focused in Vedartha Sam- 
graha) the Brahmasitra, and the Gita. He invests the tradition with a 
definitive philosophical identity furnishing guidance for a planned spiritual 
life. He was followed by a galaxy of commentators. One school simply 
elucidates his writings, expounding and presenting the full teaching of the 
master. Another school takes up the compositions of the Alvar(s) and 
elucidates their import in the light of the philosophical principles of Rama- 
nuja; yet another school works out the pathway to God flowing from this 
twofold elucidation. These are usually named rahasya(s), “central secrets.” 
Thus, the philosophical-religious literature built up by the followers of 
Ramanuja is vast and many-sided in its output. Any account of the spiritu- 
ality that flows from Ramanuja’s teachings must be based on this immense 
heritage. We shall outline the march of the spirit as Ramanuja envisaged it 
by paying close attention to his own writings. 

The substantive essence of spirituality for Ramanuja is bhakei. Bhakti is 
dwelling in thought on God with love; bhakti, alternately expressed, is love 
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generated and sustained by knowledge of God. It is a fusion of under- 
standing and attachment directed to the Divine. To put it in other words 
it is the contemplation of God, ripened into an ardent attachment cheren 
(Sribbasya 1.1.1 § 13, 14). Bhakti is no mere emotion, if such a psychological 
fiction were possible. There are lower forms of it in the utilitarian practice 
of religion or in a quest just for the supramundane. But bhakti proper is an 
assured conviction in the reality of the supreme Being issuing forth in 
passionate adoration. Its intellectual root grows into the total offering of the 
thrilled heart. Such an intense ardor toward God is itself the outcome of a 
deep self-understanding, the understanding for which the individual is real 
and wins fulfillment of being in apprehending God. Such aself-understanding 
is no normal or ordinary achievement, but is a result of the elimination of 
the impediments to understanding. Thus, bhakti is the fruition of a steady 
growth. 

We may name the state of the growth in the ascending order as karma- 
yoga, jridna yoga, and bhakti-yoga. Yoga is what may be broadly designated 
as a spiritual pathway. This three-level ascent constitutes the warp and woof 
of spirituality. Prior to this way of progression, there should be a basic 
discerning of the essential philosophical truth concerning the ultimate 
reality of God as the foundation and goal of finite life, the nature of the 
cosmos as finite reality set up and animated by Him, and the reality of the 
finite self as the pilgrim on the way toward the final destiny of life in God. 
This basic knowledge is to be acquired through a devout study of scriptures 
and a critical assimilation of their content. Thus, the full scheme of spiritual 
life consists of the preparatory knowledge, the way of karma, the way of 
self-knowledge, and the consummation of the entire process of bhakti. (See, 
eg., Yamuna's Gitarthasamgraha.) 


Karmayoga 


Karmayoga is the progression to God through action. This action is not to 
be construed as ritualistic action or simply what is described normally as 
ethical action. It comprises the entire range of human activity. Activity 
becomes a yoga, a spiritual pathway toward God, when suitably sublimated. 
Ramanuja, in explicating the grand guidance of the Gita, specifies the 
manner in which action has to be molded to become a yoga (Ramanuja's 
commentary on the Gita, chap. 4). It should be God-centered. The center 
of activity should be God. The agent should so put himself under God's 
supreme control that he regards Him as the paramount agent and makes 
himself a tool under the divine management. He should regard action not 
as something belonging to himself, as a part of his own life, but as forming 
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a part of God's range of activity, as belonging to Him, manifesting divine 
purpose and expression. Further, whatever is accomplished through action 
should be surrendered to God, as His own, as a fruition in the Service of 
His glory. This threefold divinization of action is the fundamental character 
of karmayoga. 

The human being in his unregenerate condition is subject to a Psychologi- 
cal conditioning by the law of karma. Under its influence he identifies 
himself with the body and seeks ends that are contrary to his inward nature 
as spirit. He does not cognize himself as spirit. His contemplative essence 
stands obscured, and he is perverted to seek external and material goods, 
This outward manner of life is itself harnessed in karmayoga toward a divine 
end. The consequence is that the law of karma is gradually set aside, and 
the inward nature as spirit, with knowledge as its basic power, becomes 
liberated. In this rediscovered intrinsic nature by karmayoga, one gives 
oneself to an understanding of one’s own essential nature (Gita, chaps. 4, 
18). In this new era of his life he realizes that he transcends the physical 
system in which he was held captive so long because of the binding action 
of his past karma; he finds that his essential nature consists of jiiana, the 
power to know, and he begins to develop himself through an appropriate 
utilization of that nature. As he proceeds in that direction, he discovers that 


the total satiation of his power to know lies in his knowing of God, the 
reality of realities. 


Jnana Yoga 


Thus, jana yoga is ushered in (Gita, chaps. 2, 4, 5, 6, and 13). It lies in the 
knowledge of the self as other than the material system, as one whose nature 
and destiny are knowledge. The gift and Propensity of such knowing can 
find true fulfillment only in the knowledge of God. The procedure and 
progress here are mainly contemplative. They lie in recognizing the human 
self as a center of knowing by the exercise of that very knowing itself and 
by developing that potency to its fullness of actualization through the 
knowing of God. The way is the knowing of the discovered essence, and the 
fruition of that essence lies in the knowing of God. Hence, the justness of 
the description as jridna yoga. 

This stage in spiritual progress is posited after karmayoga but prior to 
bhakti-yoga. Bhakti-yoga is a total selfabnegation in the love of God. Such 
an absolute devotion cannot spring except through a clear understanding of 
the self. The self must be so understood that it cannot reach peace and self- 
realization except in the vision of God. This Precondition cannot arise 
directly from karmayoga. The karmayogin Practices putting God in the 
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center of his activity, but has not yet come by the certainty that his nature 
is such that its complete satiation cannot be attained except in God. He is 
still under the perverting pressure of his past actions, which inhibit his 
understanding his authentic self; as such he cannot visualize that which 
could fill him with the final blessedness of self-completion. Bhakti in its ideal 
form requires this self-realization and the consequent recognition of what 
could effectuate the self’s fullness of being. Hence, this link between karma: 
yoga and bhakti-yoga is utterly necessary. 


Bhakti-Yoga 


The Upanisads repeatedly proclaim that human emancipation is to be 
attained by knowledge. They further hold, and the Brabmasitra(s) clarify, 
that the knowledge in question is not merely a case of intellectual judgment 
putting an end to error and uncertainty, but a deliberate and willed process 
of contemplation or meditation. There is the further clarification that this 
meditation should take on the character of love for the supreme reality, 
Brahman. The point is brought out in passages of the Upanisads that the 
final good is conferred by Brahman in answer to the choice of the devotee 
to this effect. Thus, it is stated that God “chooses him” for self-revelation, 
who has chosen Him (MU 3.2.3). The “choice” is a matter of love on the 
part of the seeker; knowledge passing into meditation in turn passes into 
love of the nature of “choice” By such consideration Ramanuja arrives at the 
conclusion (Sribbasya 1.1.1 § 16) that bhakti, of the nature of meditation 
ascending to the level of decisive love, is the supreme and final way or yoga 
of God-attainment. 

Ramanuja quotes an ancient authority, the vakyakara, which has laid 
down seven steps for this to happen. They are viveka, vimoka, abhyasa, 
kriya, kalyana, anavasada, and anuddharsa. Viveka means the manner of 
living involving purity of the means of subsistence. Vimoka means freedom 
from hankering after lower pleasures. Abbyasa signifies meditativeness or 
the inward habit of dwelling on God, so that deliberate and decisive medita- 
tion on God may be rendered easy and not contrary to habitual mental 
processes. Kriya means the performance of righteous deeds. Kalyana signifies 
dispositions such as truthfulness, sincerity, compassion, noninjury to other 
creatures, freedom from spiritually debilitating broodings. Anavasada is 
freedom from hopeless depression of spirit. Anuddharsa is freedom from 
foolish exultation of spirit (Sribhasya 1.1.1 § 16). Ser: 

Love of God should thus be evolved through the preparatory disciplines 
of karma and jriana, in the specific ways elucidated above. The Brabmasittra 
takes care to mention righteous action and ethical virtues such as sama 
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(control of mind) and dama (control of senses) as discipline Preparatory to 
bhakti (Sribhasya 111.4.27). 

Next, an adequate idea of bhakti has to be attained. It is love of God 
founded on knowledge. It is not any kind of religious interest. It.is specially 
distinguished by the Gita from utilitarian religiosity and explorative inter. 
est (7.16). It is fully formed devotion on the part of a jfiani, to whom the 
object of devotion is all in all. This much seems to be clear enough. The 
practitioner of bhakti may have faults and deficiencies. But if real bhakti is 
there, the defects will soon be eliminated. Bhakti is self-rectifying. Ramanuja 
maintains that it increases through practice (aharaharabhyasadheyatisaya). It 
is selfnourishing and grows through practice. It does not remain long as 
devotion to a remote or unknown object. The Gita is clear on the point that 
the Divinity “loved” becomes soon an immediate and self-revealing presence 
to the “lover; using the fine expression pratyaksavagamam (Gita 9.2), which 
is understood by Ramanuja as God becoming an object of perception to the 
devotee. Devotion is a matter of immediate joy, susukham (ibid.), meaning 
that the lover of God experiences the joy of union. The element of joy in 
devotion is such that it becomes an end in itself, so much so that salvation 
is to be counted as a blissful state by virtue of its being a continuation and 
an increase of the bliss of bhakti. Even as Brahman is the reality of realities, 
bhakti is the supreme joy, the joy of joys. 

Highest devotion prior to the perceptual awareness of God is called para- 
bhakti. The resulting vision of God, immediate and direct, is called para- 
jana, as distinguished from Sastric or intellectual knowledge. The love 
generated by the vision is called parama-bhakti. This is the terminology in 
Ramanuja’s prose prayers named the Gad-yatraya. There is a further constit- 
uent of bhakti. It is not a passive state of quiet contentment, but one of 
active and dynamic life of activity in worship and service. Prompted by the 
very abundance of love, the devotee goes out of himself, as it were, to serve 
his beloved object of love or at least place himself in eager readiness to serve. 
This is called kainkarya. The full substance of bhakti thus consists of the 
direct experience of God, the love generated by that experience, and the 
volitional self-surrender in consequence of active service. It is cognitive, 
emotional, and conative all combined into an integral flame of adoration. 
Ramanuja names the elements as anubhava (experience), priti (love), and 
katnkarya (service) in his devotional composition. 

One remarkable thought of Ramanuja in connection with the potency of 


Dhaketi deserves to be noted, especially as it pertains to the universal avail- 
ability of bhakti to all aspirants. Commenting on Gita 9.29, he says that 
bhaketi is the only criterion for divine grace whatever may be other extrinsic 
considerations such as caste, knowledge, form, and so on, Its presence draws 





18. Silent conversation between Visnu and Arjuna, 615. 19. Visnu, 10th century. Tanjore Art Gallery. 
Detail from Nara-Narayana panel, Dasavatara Temple. 
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grace irrespective of other socially disapproved deficiencies of the individual 
and without it the other grounds of acceptability from the world’s point of 
view are worthless. This spiritual equalization has been a great asset in the 
bhakti tradition in general, and Ramanuja’s inspirers and preceptors in 
particular included many a saintly non-Brahmin, just as some of his devoted 
disciples belonged to the so-called lower castes. The inherent tendency of 
bhakti is to universalize and democratize; and it stands well illustrated in the 
tradition. The Brahmasitra is rather narrowly conservative in its Apasadra- 
dhiksarana (1.3.9)—section on unfitness of Sidra~but the Gita here and 
elsewhere definitely rises beyond it. That Ramanuja opts here for the wider 
perspective one can infer from his commentary on the Gita (9.29-31). 

The account of spirituality in the tradition does not terminate here. 
Bhakti, as set down, is an immense and grand process, presupposing heavy 
preparation and constituting (or reconstituting) all sides of human nature 
into a single stream of aspiration and effort. Sublime as it is, its full accom- 
plishment, however, is rare and difficult. It thrills enormously, but it 
presumes enormous competence on the part of the pursuant. Therefore, a 
lesser way—not lesser from the standpoint of efficacy and fruitfulness, but 
from that of the demands on humanity, the seeker after God—is set forth. 
In the course of evolution, it practically turns out to be the principal 
pathway to God. It is named prapatti (selfsurrender), or saranagati (seeking 
refuge) or bhara-samarpana (burden-transfer). 


Prapatti-Yoga 


Prapatti is the refuge for the refugeless. If the seeker is capable of reaching 
God through the instrumentality of his bhakti, bhakti-marga (the path of 
love) is the way for him. If, on the other hand, he is convinced utterly that 
he cannot master the sadhana (discipline), namely, bhakti, on account of the 
feebleness of his knowledge and strength, his impatience for realization, and 
his failure to fulfill the sastra (scriptural law), prapatti is the way for him. 
God is his goal as in bhakti, but in the place of that established means, which 
he is required to follow, he chooses God himself to function as all his means, 
his role being merely one of resorting to Him for that purpose. This 
supplication to God to work as the means for his attaining Him is the 
fundamental meaning of prapatti. It is suitably named bhara-samarpana, 
meaning the humble transfer or offering of the burden and responsibility 
on the part of humanity to God for bringing about God-attainment. It is 
called saranagati, literally, seeking refuge under the feet. In general, “burden- 
transfer” signifies the surrendering of responsibility to God for bringing 
about the good sought after, It may be resorted to for achieving ends other 
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than the highest. It may be for securing the much-valued bhakti itself. But 
in the present context, it is resorting to the act of attaining the supreme end, 
God-attainment itself, the sammum bonum. The doctrine of prapatti we are 
considering is of this kind, and it is sought as all-efficient for the purpose. 
When it is sought for the sake of bhakti, it is just the accessory to it, while 
bhakti itself is the principal means adopted for the highest good. Prapatti is 
a universal necessity, although it may be practiced as the sole and adequate 
means of God-attainment. 

We have seen that bhakti grows by continuous or repeated practice, while 
prapatti is just giving up of one’s responsibility to God once for all. Such 
a “giving up” should be final and absolute, and as such it cannot be repeated. 
Otherwise every subsequent giving up would imply that the previous pra- 
patti has been withdrawn or canceled, so that it may be worked out again. 
Prapatti is once for all and final. Hence, it cannot be a continuous or 
repeatable process. There can be only one prapatti for moksa. If renuncia- 
tion of effort into the custody of God is accomplished, the concern of man 
in relation to the bringing about of the end ceases absolutely. 

Ramanuja’s tradition lists some accessory factors that should go into the 
complete performance of prapaiti. First comes the resolve to be in conform- 
ity to God’s will (anukiilyasya sankalpa). This carries the implication explic- 
itly drawn by the relevant texts that the devotee should be favorable and 
good to all creation, as it is the outcome of God’s creative love. Then follows 
the rejection of all that is contrary to the Divine purpose (pratikiilyasya 
varjana). The two together testify to the devotee’s conscious assimilation of 
himself into the sovereign purposes of God as a tool thereof. Akiricanya or 
karpanya signifies a total poverty or nothingness of himself in relation to 
what he aspires after. In contrast, he has to develop and maintain supreme 
and unshakable faith in the power and goodness of God. This is maha- 
visvasa; goptrtva-varana or prarthand means prayer for being saved. The 
principal and central factor is thé offering of himself, his surrender and 
supplication to be accepted and ‘saved. This is alternatively spoken of as 
nyasa, arpana, or niksepa. Vedanta Desika (a fourteenth-century follower of 
Ramanuja) in a brief verse sums up the whole process: 


nyasyami akincanah 4imannanukilo ‘nyavarjitah visuasa-prarthana- 
pitrvam atmaraksabharam tuayi. : 
(Nyasadasaka 2) 


Lord, I, who am nothing, conform to your will and desist being 
contrary to it, and with faith and prayer, submit to you the burden of 
saving my soul. 
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The last and principal item needs a little more clarification. The conscious. 
ness of belonging to God and the surrender of the fruits of spiritual 
endeavor to God are common to all pathways and particularly to bhaky 
The unique point here is the surrender of spiritual burden and responsibil- 
ity to God. That is the specific difference of prapatti. In other traditions the 
agent, the devotee, usually bears the weight of responsibility himself for his 
self-elevation to the supreme attainment. Here, however, even that is surren. 
dered to God. 

In the RamAnujite tradition the surrender is solemnized by the utterance 
and inward meditation focused on three sacred texts or formulas (mantras). 
The first one is a simple but comprehensive one. Its first unit is AUM. It is 
interpreted as indicating the supreme Being and the individual self and that 
the latter lives, moves, and has his being as related to the former as a 
subsidiary entity. The middle expression, namah, is said to signify “self. 
nullification” or surrender in every possible way, particularly in the matter 
of attaining the highest good. The last constituent, Narayandya, names the 
supreme Being and indicates that the perfection attained through surrender 
is for purposes of dedication to and service of Narayana. This is the most 
important formula by which the devotee is expected to live in his inmost 
life. This (AUM, namah Narayanaya) is called the miila-mantra, the root 
formula for meditation. 

The second consists of two “self-offering” sentences. One signifies self- 
surrender on the part of the aspirant. The other means that the resultant 
good is for offering service to God. This is called dvaya mantra, the “twin- 
formula” The third formula consists of the “last” verse of Sri Krisna’s 
instruction to Arjuna in the Gita (18.66). It is appropriately named cavama- 
sloka (the ultimate verse). It exhorts Arjuna to discard all other dharma(s) 
or pathways to God-realization and to take refuge in Him, Him alone. It 
also contains the promise or assurance that the Lord will cleanse him of all 
sins and that he “should not grieve” (ma Sucah). The entire philosophy of 
prapatti is elaborately expounded in the elucidation of these three formulas. 
The greatest writers on them are Paraéara Bhatta, Pillai Lokacarya, and 
Vedanta Desika. Later Ramanuja tradition sees its ultimate secret. The heart 
of its message is the pregnant import of these three sacred condensations. 
They are called the three rahasya(s), “secrets” or “mysteries; connoting their 
centrality, condensation, and preciousness of which the entire philosophical 

movement and spiritual tradition are looked upon as unfoldments. When 


one is initiated to the higher life, they are solemnly imparted to the novice. 
Their acquisition is said to mark his entry into spirituality. 
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Post-Prapatti Spirituality 


We have briefly traversed the course of spirituality designed for the achieve 
ment of liberation whose central meaning is the attainment of God. We 
have concluded with the treatment of prapatti, in which a single and 
complete act is enough to secure freedom from anxiety with regard to the 
final end of spiritual effort. Since this act is not to be repeated or built up 
throughout the rest of one’s life, how is one to conduct oneself after its right 
performance during the rest of one's life? This is a highly practical question 
and it brings in a spirituality not geared to the attainment of the goal of 
moksa. 

It appears that as Ramanuija’s earthly life was coming to a close, his 
disciples who were so passionately attached to him gave themselves to deep 
sorrow and desperate agony. Seeing their plight with his natural compas- 
sion, he is said to have delivered a parting message. This message seems to 
have been accurately recorded (Rahasyatrayasara of Vedanta DeSika, chap. 
17): 


If a man has become a prapanna, the salvation of his soul is the responsibility 
of Bhagavan, and he himself has nothing to do with it. If he thinks he has 
anything to do with it, his surrender of responsibility must have been false 
or insincere. The maintenance of the body depends upon his past karma and 
he should not feel anxious about it. If he feels anxious about it, he is a 
materialist not believing in the law of karma. Therefore neither in regard to 
his spiritual welfare nor in regard to his bodily welfare, has he anything more 
to do. 


To the question whether one has the license to do as one pleases with 
oneself, with one’s body, mind, and speech, the answer that is given is that 
to do as one pleases will not be authentic, will not be in keeping with the 
essential nature (svarupa) of oneself: 


It is true that he has nothing more to do with regard to the spaya or means, 
but he should direct these three—mind, body and speech—to the rendering 
of service which is the goal of his existence. There are five kinds of service 
which he can render for the rest of his life. (1) To study the Sribhasya 
(Ramanuja’s Commentary) and to spread the knowledge obtained therefrom; 
(2) if the person is not qualified for it, to study the works of the Alvar(s) and 
spread their knowledge; (3) if he is not competent to do it, to serve in holy 
temples through the several modes of service necessary therein; (4) if not 
competent to do so, to meditate on the meaning of dvaya; (6) if not compe- 
tent to do so, to seek the good will of some Srivaisnava who 1s well dispos 

towards him and look upon himself as his follower and spend his life with 


him. 
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The Sivadvaita of Srikantha: 


Spirit as the Inner Space 
within the Heart 


KRISHNA SIVARAMAN 


In the space within the heart lies the controller (vasi,' literally, one that 
draws near or causes to follow along after) of all (beings), the lord (isana, 
literally owning master) of all, the ruler (adhipati, literally, sovereign or 
king) of everything. 

BAU 4.4.22 


Here in this city of Brahman (the microcosm) is an abode, a delicate 
(dahara, literally, heart-cavity) lotus; within it is an ethereal space (akasa, 
literally, sky, vacuity). What thus lies (hidden as the) “within” (antara) 
should indeed be the goal or consummation of one’s spiritual quest 
(anvestavyam, “ought to be searched after”). For that, assuredly, should be 
the object of realization (vijnasitavyam, “ought to be grasped by under- 


standing”). 
e) ChU 8.1.1 


[Life eternal (amrtatvam)], higher than the high, indeed, shines here in the 
cave of the heart. Those striving for it realize it (visanti). Ascertaining well 
the import of Vedanta wisdom (vedanta vynana suniscitarthah) and striv- 
ing through the yoga of renunciation, those whose nature 1s thus rendered 
transparent come to dwell in the worlds of Brahma and, at the end of time, 


i amrtah), become all liberated. 
become supremely immortal (paramrtah) fa Ue 
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Not above, not across, not in the middle, nor has one quite grasped (Spirit 
that alone abides; sivaeva kevalah). No image (pratima) thereof (literally) 
bearing likeness unto Him, whose name (proper) is great glory. ... Those 
who through heart and mind realize Him as abiding in the Heart 
(hrdistham) become indeed immortal (amrtas te bhavanti).? 

SvU 4-19.20 


RIKANTHA, IN HIS CELEBRATED commentary on the Bramasiitra (BS) 

explains the Vedanta doctrine along similar lines in significant ways 

to the commentary of Ramanuja except that his explanation is Saiva 

in content. Theism is the voice of religion whether of Saiva or 
Valsnava kinds, and its doctrine of theion entails similar admissions with 
regard to the world and the individual—the ordered nature of the world 
which even divine omnipotence respects, the relative freedom of the human 
will, free at least to the extent of being willfully indifferent to the order of 
the good and, more importantly, the ontic reality of the world and its evolu- 
tion and of the individual with its structure of being-in-the-world. These are 
commonplace features in any doctrine of God, to be sure of great signifi- 
cance specially for considerations of morality and religion. 

But the theism or theo-philosophy articulated in the visions of Srikantha 
and Ramanuja has the additional distinction of being integral to the context 
of a quest which aims at the goal of spiritual realization. Vedanta is, 
preeminently, a contemplative-meditative approach to the realization of 
spirit. The actual progression toward the goal and its symbolic formulation 
are what make up the great enterprise of “discovering of the spirit” 
(adhyatma vidya) extolled in the upanisads as a true grounding of all con- 
ceivable religious endeavors (sarva vidya pratistha). 

The category of the spiritual is the ultimate comprehensive category of 
which the “religious” is a, and perhaps not the only, manifestation. Adhyat- 
man is the essence of which vidya, the system and cult of religion, is one 
of several alternative forms. In its highest form in which the spiritual 
expresses itself, it can only be described as super-religious. Such is Vedanta 
in its generality, whether it be the reflective or the devotional kind. Super- 
religious activity in which willing is absolutely disinterested transcends all 
activity conceived of as religious, for its final objective is an absolute tran- 
scendence described as “freedom of spirit” (moksa). All activity—the 
ceremonial, ethical, and indeed every kind of human action—to the extent 
that it becomes a species of “action in inaction” (BG 4.18) will be super- 
religious or spiritual. Self-knowledge or gnosis of Vedanta, which eschews 
action as such, is a super-religious good. But so are bhakti or devotion in 
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Ramanuja’s version of Vedanta and the Yoga that transcends asrama restric- 
tions (atyasrama yoga),? which finds favor with Srikantha. The latter thus 
spiritualizes even worship as a mode of journey to the inner shrine. 

Srikantha’s exposition or Exegesis of Brahman (Brahma-mimamsa) (BM) 
(the label under which the Mysore editor of his commentary on BS presents 
it) bears no proper name as found, for example, in the case of Ramanuja 
(Sribhasya). But it is Saiva in its clear overtone sharing this distinction with 
the only other commentary of a later date, all other commentaries on BS 
after his times being Vaisnava, equating Brahman with Visnu. To Srikantha, 
Sivam is the Godhead, the conceptual and even semantic equivalent of 
Brahman. Sivam for him is not a sectarian deity, not even the highest of the 
three gods presiding over the three respective functions of czeation, preser- 
vation, and dissolution, but the Deitas itself, the God above God, the 
nameless principle which is also a person who can be “named, but only as 
the Absolute God (parmesvara) and by other similar descriptions. Descrip- 
tive names also function as proper names in the sense that they exclude 
applicability to others like the world-soul, and Narayana, “God confronted 
by the object” 

Srikantha’s picture of Vedanta one may even deem as also an authoritative 
exposition of Saiva philosophy. The Vedas and also preeminently their later 
developments, the upanisads, are compatible with the theism of the founda- 
tional texts of Saivism. The conception of the Godhead elaborated therein 
and adopted by the upanisads like the Svetasvatara and the Atharvasikha 
(perhaps under their influence) was also, according to Srikantha, acceptable 
to the main body of the upanisadic teaching as embodied in the BS. It is 
acceptable both in respect of its “that” and the “what, namely, as the 
Transcendent (turZya) and the Blissful or Benign (s:vam). The description of 
MAU about the “fourth” (caturtha) is well known: it is unspeakable 
(avyavaharya), unto which the world stands resolved (prapancopasamam), 
peaceful (santam), benign (sivam), and non-dual (advaitam). The “fourth” in 
a series, characteristically, comprehends complements, supersedes, and 
cancels the preceding three. Sivam is the “fourth” in this precise sense under- 
stood metaphysically in relation to time and its segments of past, present, 
and the future or the three “states” of consciousness, wakeful dream, and 
sleep and also, says Srikantha, cosmo-theologically in respect of the three 
functions and functionaries of creation, preservation, and dissolution. 

The Saiva orientation thus renders Srikantha’s articulation of his vision 
dissimilar in tone to the theology of Ramanuja. There is no radical con- 
demnation of the understanding of Vedanta as Absolutism or pure Non- 
dualism, at least so far as it concerns the teaching about Brahman. The 
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rejection of the world qua the sphere of plurality and difference as 
ance” due to avid ya (nescience), the negative side of the teaching, of course 
is not acceptable. In line with the general teaching of all schools of Saivism, 
Srikantha reorients mayavada, the doctrine of the phenomenality of the 
world, into a doctrine of the “power” of Being (saktivada) and replaces Pure 
Identity with the mystical notion of divine “bi-unity” There is real dynamics 
in Brahman, though in the nature of the case it cannot be conceptualized 
in terms of differentiation, either external or internal. There is, conse 
quently, no systematic or sustained critiquing of the concept of avidya like 
what we have distinctively in Ramanuja and no vindication, through a dia- 
lectical refutation of identity, of an ontology of particulars reciprocally “dif. 
ferent” (bheda) which has its patent in the writings of Madhva and his school. 


“appear. 


The Age and Antecedents of Srikantha 


Very little is known about the place and period of Srikantha or of his ante. 
cedents. The Sankara Digvijayam of Madhava refers to him as Srikanta 
Sivacarya and as the head of a matha in Gokarnam on the west coast 
and as the contemporary of Sankara (eighth century) to whom he owned 
himself defeated in a theological debate (15-70, 71, 72). The work is noter- 
iously unreliable in respect of chronology even as its recounting of the 
dispute is partisan and trivial. The supercommentary on Srikantha’s Bhasya 
is called Sivarkamani-Dipika (SMD) and is written by Appayya Diksita, 
the celebrated authority in the field of Advaita, as well as Saiva doctrine 
and ritual (sixteenth century). Appayya also devotes two other independent 
works in response, as it were, to the challenge that Srikantha posed, the 
spiritual meaning of Srikantha’s Sivadvaita, Sivadvaita Nirnaya (SN) and 
Ananda Lahari (AL). Appayya suggests that Srikantha came after Sankara 
and that Ramanuja came after Srikantha, basing himself on the estimation 
that Ramanuja’s commentary follows in the wake of Srikantha’s (tad 
anukriti sarani). Srikantha’s theological position is midway between Sankara 
and Ramanuja, marking a transition from an uncompromising apophatic 
orientation espousing pure, unutterable identity or immediacy as the 
essence of Brahman-realization to its opposite, equally radical and uncom- 
promising. The latter is the kataphatic (‘affirmative”) approach, which 
asserts that Brahman as God is knowable and experienceable. Ramanuja’s 
reassertion of Vedanta involves the rejection of the very notions of indeter- 
minateness and impersonality as viable locutions for a description of Brah- 
man as consciousness. There 1s nothing in sensory or rational experience to 
attest to such experience. Pure identity is a notion philosophically inept even 
as it is spiritually sterile as descriptive of an experience of immediacy. 
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Srikantha’s own position, to be sure, is that Brahman, conceivably and 
spiritually, is “with attributes” (saguna).* Without any equivocation he 
speaks of the attributes and acts or activities intrinsic to Brahman, whom 
he addresses in his invocatory verse as of the form of sat cit and ananda but 
also as Siva and as the form of the word-sense of “I” (aham padartha riipaya).5 
The latter suggests that Brahman is Godhead who also lends a foothold to 
a sense of “I” in relation to you and me. Again, significantly later, while 
discoursing about the spiritual journey and its goal, he says, “Brahman’s 
essence, gua the goal sought and attained by the released (mukta prapyam), 
is with attribute only” (BM 3.3.40). But Appayya’s point is that the concept 
of saguna is used here as elsewhere as the defining characteristic of Brahman 
only in order to refute the naturalist who identifies Brahman with Nature 
(pradhana) or those identifying it with the individual self (j7va) and thus 
establish the unambiguous reference to Brahman as pure Spirit. That is why 
even moksa entails (SMD 11, p. 357) attainment of parity with saguna 
Brahman only. The latter is “consciousness that perceives the manifold” 
(vipascit), representing the experience of “identity-in-difference” The asser- 
tion that a “knower of Brahman becomes Brahman alone” (brahma vid 
brahmaiva bhavati [MU 3.2.10]) does not contradict the sense of release as 
one of attainment of equality with Brahman because “alone” (eva) may be 
taken to be also “like” (iva) as a possible way of splitting the compound 
(SMD 11, p. 358). Appayya’s point, however, is that this leaves the door open 
for Brahman as pure identity, as indeterminate consciousness experienceable 
as immediacy and attainable, theologically stated, at the fullness of time 
marking the final release of all (sarvamukti) (SN, p. 75ff.).6 This distinction, 
says Appayya, is implied by Srikantha at least negatively, but we are pre 
cluded from a similar reconstruction in the case of Ramanuja, whose 
rejection of the very concept of pure identity renders his position both 
unequivocal and terminal in this regard. In addition, as we shall advert to 
it later, Srikantha provides also many positive indications in respect of it. 

To come back to the question of the period of Srikantha. Appayya’s argu- 
ment about Srikantha as being closer to Sankara as a kindred spirit may be 
convincing, but it is doubtful if it can also be chronologically sustained. The 
only view for which there is some evidence is that the upper limit of the 
period of Srikantha could not be earlier than the first half of the tenth 
century, at which time lived the Kashmir writer Utpala, the author of the 
Isvara Pratyabhijtia Karika. From the latter, Srikantha cites a famous verse 
(Bhaskari, vol. 1, p. 266) more than once in his commentary (BM 1.2.9; 
2.1.18; 2.2.38). The verse is to the effect that God of the essence of con- 
sciousness or spirit manifests without, the manifold of objects like a yogin 
materializing objects by sheer will without a material cause. Srikantha does 
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not interpret the verse as Abhinavagupta does (in his Vimaisini) as exempli- 
fying a counterprinciple to cause-effect relation, implying that effect can 
arise from what is not its assigned cause. “Being without material cause” 
(nirupadanam) means for Srikantha being without a material cause that js 
external to God. This distinction aside, Utpala’s point of difference from that 
of Buddhist idealism, which is refuted here—namely, that the external world 
is affirmable as existent though as reflected in consciousness—is also the 
point of view of Srikantha’s Sivadvaita. The monism or non-dualism of 
Utpala and Abhinavagupta and the doctrine of the identity of power and 
its possessor and the general. understanding of the category of relation as 
involving both identity and difference are all, also, clearly reflected in Sivad- 
vaita, showing their family resemblance. Srikantha’s description of con- 
sciousness structurally as apperceptive of the manifold of things (vividam 
vastu jatam ... vimrsanti [BM 3.2.16]) to which reference was made earlier, 
is reminiscent of the language of Kashmir Saivism and attests to the Pos- 
teriority of Sivadvaita to it. Srikantha’s date, in other words, could not be 
earlier than that of Ramanuja, but would be about the same time or later. 
Either of the two could have preceded and even influenced the other in 
language and also perhaps in thought—and influenced not only in the posi- 
tive sense but also, in crucial respects, negatively. That too should be 
considered influence which helped provide a fresh stimulus to reaffirm the 
respective doctrines. 
The fact of the case is that Siva visistadvaita, the label that Srikantha uses 
to indicate his view of Brahman (Siva) as Non-dual in the sense of being 
“qualified by the world, sentient and non-sentient” (cidacit prapatica visista), 
itself has long antecedents in respect alike of the Saiva and the visistadvaita 
concepts and traditions. The vogue of a particular usage at a particular time 
is not the issue here. Neither Ramanuja, in whom the central idea of his 
doctrine as bequeathed to his tradition clearly bears the name visistadvaita, 
nor Srikantha, in whose case the same name is used appositionally with Siva 
but does not quite label a tradition, professes to write an independent 
commentary and inaugurate something new. Ramanyja claims to follow in 
the wake of an allegedly comprehensive exegetical gloss urtti, by one 
Bodhayana, which is a commentary, within a single folder so to speak, on 
the Mimamsa Sitra of Jaimini as well as on BS of Badarayana. Bodhayana’s 
alleged wor! kr eflected the assumption that neither contemplative knowledge 
nor works (rites and duties) can by themselves bring about spiritual freedom 
but only a combination of the two. Sankara also, perhaps, refers to him in 
his commentary on BS (1.1.11-19) though the Perspective that the latter 
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It is quite conceivable that Srikantha too drew from it both his terms of 
“qualified non-dualism” and the holistic vision which he shares with Rama- 
nuja, namely, that Mimamisa science is one integral whole of which the 
latter part (Uttara-Mimamsa) is Vedanta. (“The sciences of karma-enquiry 
and Brahman-enquiry expository, in respective order, of worship [aradhana] 
and the object worshiped [aradhya] are, indeed, one science” BM 1.1.1.) 
Srikantha does not, of course, acknowledge that he follows any previous 
grtti. In his introductory colophon he pays obeissance to his spiritual 
teacher (kalyana guru) mentioning him as of the name of Sveta, and a 
“propounder (of the teaching) of the multitudes of scriptures” (nanagama 
vidhayin). Appayya interprets the phrase in either of two ways: Sveta was 
the great contributor (vidhatr) of an evaluative exegesis of the scriptures, 
namely, the upanisadic texts (Vedanta) which indeed are the Agama that 
calls for a hermeneutical discernment with their heterogeneous and de facto 
self-discrepant teachings (nanaprakara... paraspara viruddhartatvena avab- 
hasamana). Sveta through his insight into and inculcation of their non- 
discrepant—that is, unified—sense (aviruddharta upadesa) clarified their hid- 
den intent, originating thus a theology of the Saivagama duly supported by 
the upanisads. The second sense is a more straightforward one: Sveta set the 
canon (nirmatr) of the various Saivagama(s), Pasupata and others. The first 
sense to which Appayya seems inclined amounts to the admission that 
Srikantha inherited the task that he avowedly addresses in his commentary.’ 
(For an entry relating to the Saivagama, see Vol. 7 of World Spirituality.) 

Another verse of the colophon of Srikantha also throws some light on the 
question of his antecedents: : 


This Aphorism of Vyasa (BS) is, verily, the eyes for the wise helping envision 
(without blur or blemish) Brahman (Brahma darsine). What was muddied 
(kalusitam) by the previous preceptors (pitrvacaryath) (interpreting it), that 
has (here) been (clarified and) fulfilled (prasadyate) by Srikantha. 


Srikantha’s own role in relation to BS is here avowed in a low key. His is 
not the program of an independent system of ideas to which the aphorisms 
of Badarayana may be demonstrated through elaborate exegesis to provide 
consent. In the picturesque image of SMD, his task is like providing a salve 
that may be applied to the optical sense to enable it to see clearly. The task 
of an exegesis should be to render that which it exegetes more accessible 
than before. SMD also cites (pp. 9, 10) illustrations of such obfuscations by 
“previous preceptors” which render opaque (in effect though not by intent) 
the original, in this case BS. The illustrations are from Sribhasya. SMD 1s, 
however, quick to indicate that the preceptors impugned here are the 
ancestors in the tradition of the “other commentary” from which citations 
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were given. What seems to be implied is that Srikantha was aware of the 
writings from which, presumably, Ramanuja drew his ideas. 


Identity-in-difference, Identity 
and Pan-organismal Identity 


The basis or requirement that underlies the formulation of visista advuaita 
stripped of all the refinements that are introduced to distinguish what is 
thus labeled from other doctrines is a concrete ontological conformity for 
holding together distinction and unity. It is a fact of experience that the 
two, namely, distinction and its opposite, coexist and are indeed even in 
intimate relation with each other. Spirit as the integrating principle of 
existence is attested by experience—but:in relation to the two poles of iden- 
tity and manifoldness. Understanding of spiritual reality as somehow 
encompassing both poles is the basic insight of Vedanta, coextensive with 
its entire history in its earlier emergence as well as in its later sophistications, 
as when it enters the Schools. 

Even Sankara, one may say, subscribes to it when he describes such rela- 
tion in terms that bring out both its inner incongruity and its inescapability 
as constitutive of existence itself. The relation between the two spheres is 
for him 2 case of intimate copulation between the real and the phenomenal 
which fakes the real (satyanrta mithuni krtyam) like between light and 
darkness in a twilight zone. The analogy of darkness is precisely in respect 
of its paradoxical relation to light: it is what is at once revealed and 
destroyed by light. The analogy could mislead one into thinking of “distinc- 
tion” (bheda) as the negative. While not merely negative, it is nevertheless 
parasitic upon unity, which it helps to realize. Unity, however, is not simi- 
larly parasitic on distinction while at the same time it requires it. Unity 

requires difference epistemically, that is, in the order of one’s apprehending 
but hot constitutively. It is by introducing this distinction between the 
constitutive and nonconstitutive definition of spirit that Sankara radicalizes 
the teaching of ‘Vedanta. Identity-in-difference as entailing union of contra- 
- dictories is denied not of existence, which is the sphere of the effect and is 

a whole of parts, but only of the “simple” eternal object, namely, spirit (nitya 

miravayava visayam hi viruddhatvam avocama dvaitadvaitasya na karya 

visaya savayave, Sankara’s com. BAU 5.1). Identity and difference as co- 


ordinates, in other words, entail distinction of levels of reality. 


Earlier Vedanta, however, was holistic in holding fast to an understanding 


of the spirit itself as at once of the essence of ident; i 

; i of identity and difference. 
Upholding the sole reality of spirit against an alleged fale of spirit and 
nature, Vedanta as reflected in BS (without exegetical reorientation) accepted 
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“modification” (parinama) in respect of spirit (BS 1.4.27). The early expo- 
nents of Vedanta defended the position of transformation of Brahman or 
Spirit. Spirit continually changes and yet maintains its identity throughout. 
Even parts are ascribed to Spirit: the individual and the world are real 
“parts” (amsa) of Spirit. Spirit is one as the whole and many with regard to 
its aspects.. Difference in kind or genre as between spiritual and material was 
denied, but internal diversity and even individual distinctions were admitted. 
Does such a view of Spirit accord with the teaching of the upanisads? Earlier 
Vedanta says yes. The upanisads emphasize the unity of Being but also 
sometimes distinguish Spirit from the individual self on the one hand and 
from the physical universe on the other. Assigning equal validity to the two 
teachings, which results in the conceptualization of “identity and difference” 
(bhedabheda),* may seem simplistic as a way of resolving the discrepancy. But 
it may also reflect a discernment in depth of the nature of spirit qua non- 
object as simple, too simple for understanding in terms of the categories that 
we employ when determining the nature of an object. Spirit eludes under- 
standing either as bare unity or as mere plurality because it discloses itself 
in one’s experience as rather a coincidence of the ground and of emanation, 
of self-sufficiency and self-communication. In Srikantha’s terminology, as it 
shall presently be seen, Spirit combines within itself the inaccessible depth 
(stvam) as well as the element of cognitive accessibility (skti) or the aspect 
of self-giving, without which it would not be possible to approach it 
through reason or revelation, much less experience it as non-dual reality. 

One other aspect of earlier Vedanta which again Srikantha mirrors is its 
eclectic spirit on the practical side. The vision of “identity in difference” 
means in terms of practice according an important and even equal status to 
devotional contemplation (upasana) and to works (karma). The two paths 
are vitally related and glued together into a single spiritual orientation. The 
cutting edge of karma, as is well known, is desire or self-interest, even karma 
in the sense of rite. When, however, karma is transfigured into a spiritual 
endeavor, it becomes an essential element of self-knowledge. Jaimini, the 
author of the Mimamsa Sitra(s) (and his commentator Upavarsa even more) 
concedes that karma is the science of the ideal in conduct alike significant 
for attaining Heaven (svarga) as well as spiritual release (apavarga). Earlier 
Vedanta thus had closest affinity with the Pirva Mimamsa, its own enquiry 
being viewed as a sequel to it. Doctrinally, again, it did not advocate com- 
plete identity between the individual and Spirit in Release (z0ksa) but only 
attaining parity or similarity. 

Srikantha’s formulation of visistadvaita itself, while thus standing in 
Straight line with bbedabheda both as doctrine and practice, seems, however, 
to be in response to the need to distinguish his position of “unity with 
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difference” from the common thesis of a simple union of contradictories to 
describe the reality of Spirit. There is identity between Brahman and the 
created order, but it is neither absolute nor literal. Brahman as Spirit js 
equated with the all in the sense of being identical with the universal 
essence, the substance of everything, rather than with everything. The Veda 
(RV 10.90.3) uses the symbolism of quantity: only a quarter of God's 
abundance suffices to fill up the worlds. What remains exceeds the whole 
of that which suffices to fill up all that there is. From a consideration of 
numerous texts which speak of the individual and Brahman as different, it 
follows that Spirit is one with everything and yet “exceeds” (adhikam [BS 
2.1.22) it: “He who having entered within controls individuals” (Taittiriya 
Aranyaka 3.2.21); “eternal among the eternal, intelligent among the intelli- 
gent” is the description of Spirit given in Katha U (5.13); “two Brahmans are 
to be known, the higher and the lower” (Maitrayani U 6.22); “the one Lord 
rules over the perishable (ksara) and the self (atman)’ (SVU 1.10). 

But alongside these and similar other texts there are also those like the 
well-known “That Thou art” which affirm identity as the true state of affairs 
when it comes to Spirit. To be sure, the identity that is here declared is not 
to be taken literally. The difference between the individual and Brahman is 
taught not only by the texts like those cited above but also by texts which 
speak of the states of sleep and departure. In neither of these states which 
occur and recur in the life of an individual has the latter any knowledge of 
what is within or without, despite being said to be embraced by the know- 
ing self (prajfa) (BM 1.3.42). Thus, difference is taught between the two 
selves as persisting even in sleep and departure. The identity, nevertheless, 
has to be worked up through meditation contemplating Godhead (parame’- 
vara) as identical with oneself. Release cannot be obtained from the state 
of bondage save through meditation on identity in the form “I am Thou, 
Thou art I” 

The question that most naturally arises then is: Do these passages of the 
scripture taken as a whole inculcate “difference and non-difference”? Sri- 


kantha faces this question and replies at some length defining his point of 
view as the resolution of the impasse: 


We are not the advocates who maintain absolute difference (atyanta bheda- 
vada) between Brahman and the world as between, say, a jug and a piece of 
cloth, that being opposed to the texts which declare their non-distinctness; 
and we are not advocates of an absolute identity (atyanta abhedavada) and 
(even less so) of the illusoriness of one of them as in the case of silver and 
mother-of-pearl; this is equally opposed to the texts which declare difference 
in the inherent attributes of Brahman and the world. Nor do we hold to the 
position of (a simultaneous affirmation of) “difference and non-difference” 
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(bhedabheda vada), opposed (as such assertion Is) to the nature of things (vastu 
virodhat). We are, however, of those maintaining a “non-dualism of the 
distinct” (visist@dvaita vadinah) as exemplified (in the relation) between bod: 
and the embodied or between a quality and the qualified. (BM 2.1.22) 


In further elucidation of the nature of the identity that is imported by the 
expression “non-dualism of the distinct,’ Srikantha continues: 


By unity of Brahman and the universe we mean their inseparability like that 
of clay and the jug (made of clay) as cause and effect or like that of the 
substance and its attribute. A jug, indeed, is not seen apart from clay, nor is 
a bluelotus found apart from the blue color. Similarly the “power” (Sakti), 
namely, the universe, can never exist without Brahman; while Brahman too 
is never known to be without his power (sakti vyatirekena na kadacidapi 
brabma vijneyate) as fire is not seen apart from its heat. Whatever is not 
known apart from something else, the former is indeed qualified by the latter. 
The second thing in essence is the first thing. 


Srikantha’s effort to interpret Spirit is clearly not a battle for “difference” 
“Difference, observes Srikantha, is “natural” (bhedasca svabhavikah), as body 
is different from its soul. The “transcendence” (adhikam) of the soul in 
relation to its body, once the two are distinguished, is intelligible. But what 
needs to be explained is rather the sense of their unity, how the distincts are 
and function as “one” The world and the selves as bodily parts or “attributes” 
may be said to be identical with Brahman as they are one with him in their 
substance, one with His “power” as the clay is “one” with a clay jug. Even 
in the efforts of early Vedantins to accord equal validity to the principle of 
distinction or difference, the predilection for unity is significant: Brahman 
is the matrix and, therefore, the primary real from which everything else 
is derived, ° 

Two important points in Srikantha’s understanding of Spirit as “pan- 
organismal unity” deserve to be underlined: First, he affirms, against the 
bhedabheda view, a \ess paradoxical position, one that does not look bla- 
tantly self-contradictory, underscoring the unchanging character of Brah- 
man which nevertheless is the source, by virtue of its “power” of all change 
in the modal or adjectival reality that the order of existence represents. In 
the place of “simultaneous distinction and non-distinction” as description of 
Spirit is offered, a view of “non-dualism” involving a revision of the concept 
of non-distinction and, therefore, also of its relation to distinction. 

The second point is that Srikantha’s version of unity is at the same time 
to be distinguished from pure or absolute identity of Sankara. It is inter- 
esting that Srikantha refers to the case of the illusory perception of mother- 
ofpearl as silver as illustration of “absolute identity”; the alleged absolute- 
Ness consists in the understanding of identity as the truth and the difference 
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as illusory. Even the negation of the difference through which the identity 
becomes known and affirmed is illusory; otherwise the absolute becomes 
compromised. 

The notion of identity-in-difference is, as observed earlier, indirectly 
affirmed in Advaita Vedanta though explicitly discountenanced as self. 
contradictory. When the “silver” that is perceived in a perceptual illusion js 
corrected and the mother-of-pearl in its real nature known, can one describe 
the content, which is thus at once the object of illusory perception and later 
contradiction, as a case of identity-in-difference? Is the presented something 
sometimes silver and sometimes the mother-of-pearl? The answer is no. The 
contradicting perception (badha) not merely corrects the illusion but also 
denies the truth of the “silver” It is not a case of real silver subsequently 
ceasing to be or appear but of the illusory silver coming to be recognized 
as illusory. The negation in the contradicting perception of the form “this 
is not silver” negates the silver not only “now, that is, at the time of the 
occurrence of correction, but also retroactively, at the time of its appear- 
ance. The negation exposes its phenomenal character, that is, its intrinsic 
non-reality, despite its appearance as real. The union of contradictories as 
“identity-in-difference” is uncritically accepted first only to be rejected when 
known as contradictory and its truth as pure identity recognized. 

The coordinateness of identity and difference, true, presents itself in every 
act of knowledge but only to give way to a reflection quickened by discrimi- 
nation, to a relation of identity which is nothing but the identical thing 
itself. The dualism of identity and difference, in other words, is the dualism 
not of two reals, say, like Nature and Spirit, but of the real and what appears 
with a claim to reality—of Brahman and maya. 

The theory of absolute identity of Sankara outlined above, thus, rests on 

-the basis of understanding of negation, by discriminatory knowledge, of 
illusion. The former, that is, knowledge, typifies Brahman the underlying 
identity and the latter, namely, illusion, nescience or maya, to which belongs 
the sphere of difference. The philosophical perspective underlying Srikantha’s 
point of view will entail the rejection of this understanding of negation. 
The negation or sublation of the erroneous is rather a case of control by 
the larger whole.and bringing the part or the partial under it and transform- 
ing it into the substance of the whole. The coexistence or coordinateness 
of identity and difference is not simultaneousness of two reals but of whole 
and part. The implied understanding of non-distinction or identity is that 
it is a whole of parts, of substance and attributes, of power and its owner. 

Srikantha does not himself join issues against the maya doctrine and its 
logic of negation but clearly defines his version of Advaita as steering clear 
of it. His “objections” are hermeneutical. The understanding of Spirit as 





20. Sadhu engrossed in reading the Sacred Scripture in front 
of a four-faced Linga and Yoni, symbol of Siva and Sakti. 
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what fictitiously appears as the individual (as mother-of-pearl fictitiously 
appears as silver) flies in the face of texts which refer to Brahman as “enter. 
ing” (anupravista) the individual and as standing within it controlling it 
from inside and a host of other ways indicative of distinction. Passages 
which declare identity in no unmistakable terms, on which the pure. 
identity theorist rests his case, teach the relation of pervasion, the self bein 
pervaded by Brahman. It is in this sense, says Srikantha (BM 2.3.42), that 
Brahman is said to be “one” with fishermen, slaves, and gamblers; the latter, 
like everything else, are pervaded by Brahman. Though the faggot burning 
is called “fire” the difference between the two is not negated in favor of an 
underlying identity. 

Srikantha also urges the following (BM 2.3.49-52) as objections from a 
spiritual perspective to the position of pure identity: if the individual is 
“one” with Brahman, as “silver” is one with the mother-of-pearl (even at the 
time of its appearance, let alone later after being subject to negation), confu- 
sion of individual experiences will result. Each individual will be identical 
with every other. It is futile to invoke the “limitations” of space, time, and 
personhood to distinguish them, for since Brahman is the only reality, the 
limitations too belong to Him. Every act and every consequence that mold 
the being and the future of the individual, every desire and wish that deter- 
mine action, in short everything that avails to distinguish one individual 
from another and to keep their experiences separate—things which are 
extremely significant from a perspective of life as itself embodying a 
spiritual journey—will be Brahman and their distinctions obliterated. 

Srikantha’s vision of unity as oneness in a “pan-organismal” sense, that is, 
as exemplified in the embodiedness of a living organism, does justice to the 
claim of BS that it is a text of the Exegesis of Embodiedness (sariraka 
mimamsa). In the Sivadvaita version of Srikantha, it is reoriented in the 
Saiva language of power or energy (sakti) and its source, the energizer (Siva). 
The Brahman of Vedanta is neither the energizer nor the energy alone 
but the one as qualified by the latter. Spirit is thus, distinctively, the 
material and efficient cause of the universe,? immanent in creation and yet 
transcendent. Spirit takes all forms and effects multiple functions and yet 
does not become affected. Spirit thus is an identity-in-difference, a non- 
duality of the distinct, a personality that knows no limitation, a self that 
is its own other, a grade of Bliss continuous, and yet discontinuous with all 
finite joys. 

The self-identity of Spirit here is not an abstract identity arrived at 
through et rejection of something for which it is mistaken. Its self-identity 
1s compatible with its diffusion into different determinations. It is an iden- 
tity with the freedom of differentiation, a unity with the freedom of 
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“othering” into and as the manifold. It is Spirit as “bi-unal? distinguishable 
as knowledge and will, consciousness and freedom, form and function, 
being and dynamics. (A German indologist coins the expression zweteinig- 
feit on the model of Dreieinigkeit, meaning Trinity.)!° Spirit is like an indi- 
visible point devoid of the dimensions of length, breadth, and thickness; the 
latter are potentially there in the point as the power to become. Srikantha 
cites a verse to the effect that Sakti is built into the very word sat, which 
denotes Being (BM 1.1.5): Sakti and Siva are (indicated) by the expression 
sat as (respectively) its root and suffix. The manifold world of creation, thus, 
is the epiphany of Brahman, a manifest expression of the glory of its power. 
But for this “power” neither attributes nor names nor functions would be 
predictable of Brahman. It is what in other words makes it at once the 
Deitas and the deity. 


Spiritual Life as Means 
and the End 


The individual, though subject to multiple bonds and a trail of evil, sorrow, 
and unfreedom, can rise above them because in essence the individual is 
“one” with Brahman, its “part” (ama) pervaded by it. All the “parts” are not 
uniform but are subject to different sets of oughts (dharma) insofar as they 
are connected with different corporeal forms though there is a similarity of 
experience in terms of identities assumed, as “I am tall”; “I am short”; “I am 
a brahmin” This similarity of finite experience, structured along the divi- 
sions of caste, sex, status, and condition, stands distinguished from the 
experience of those who have risen above finitude and have attained to the 
state of the Highest Self, whose knowledge and experience are infinite, 
eternal, and unsurpassable (BM 2.3.45). 

The condition of release or spiritual realization can be brought about by 
meditation preceded by knowledge, that is, a correct knowledge of what is 
to be meditated on. This is strictly on the basis of the maxim of the 
upanisad (ChU 3.14.1) that the meditator becomes of the essence of what 
he meditates on (tat kratu nyaya). Release comes about not through contem- 
plation of lower ends but through contemplation of him who is eternally 
free from bonds, “the consort of uma, the highest Lord, the ruler who is the 
three-eyed, the dark-throated, the peaceful and meditating on whom the sage 
reaches the source of beings, the witness of all, who is beyond all darkness” 
(Kaivalya U 7). 

The SvU (6.20) employs the language of contra-factual stating the same: 
When one could roll up the sky like hide then indeed can one hope to reach 
the end of sorrow without knowing Sivam. If one elects to remain ignorant 
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of Sivam there is no spiritual realization for him. How does one come to 
know Sivam? By knowledge in the form of contemplation (samradhana) 
(BM 3.2.23). There is here, to be sure, a circularity: meditation is to be pre. 
ceded by knowledge and knowledge arises through meditation. But this is 
only reflective of the continnity and identity characteristic of spiritual life 
as means and as end. Underlying the theory of contemplation is the doc. 
trine of divine grace that God is knowable through his own self-revelation 
to the one whom He chooses (Katha U 1.2.23). To one who “worships” by 
meditation, to such a one the self as spirit reveals its true nature. 

In accordance with the aforementioned maxim that underlies contempla- 
tion, non-difference from Brahman is the outcome of meditating on Brah- 
man. Those meditating on Brahman acquire his essential and distinctive 
attributes. Identifying himself with the Lord in yoga, Krishna manifests to 
Arjuna the powers and the form of the highest Lord (paramam riipam 
aiSvaram) (BM 3.2.24). Vamadeva speaks of himself as having become Manu 
and the Sun and others. Meditation in this sense as fruitful of results may 
be seen in the instance of contemplation of identity with Garuda (the chief 
of the feathered race and the implacable enemy of the snake species). By 
incantation of the Garuda mantra one acquires the virtue of Garuda in 
nullifying the effect of snakebite. 

When meditation has for its object the attainment of a novel and limited 
result, different results may be aimed at, and in order to secure them 
different meditations may be combined. But, says Srikantha, not in the case 
of meditating on the highest Brahman. Various modes of contemplating 
him, to be sure, are enumerated (BS 3.3, third quarter) each aiming at the 
realization of Brahman. The results of each being the same, there is no need 
to combine the various modes. Likewise, even when contemplation of parts 
seems to be recommended by the indication of special results, contempla- 
tion of the whole is always superior, as the outcome is also of superior value. 
Iv is thus said that meditation on vaisvanara, “Man universal,’ as if different, 
that is, limited, yields the fruit of “eating food? Meditation on him as a 
whole with limbs contemplated as identical with the heavenly world and 
so on down to the earth results in “eating food in all worlds, in all beings 


in all oe (ChU 5.11-18), which is the experience of Brahman-hood (BM 
3.3.55). 


Meditation as a spiritual act must be distin: 
of prescribed rites like sacrifice. The latter ar 
act. Neither of them leads perceptibly to 
unseen (adrsta). Not so in meditation, 
mittently and constantly. It should be 
a sporadic act of thought and may th 


guished from the performance 
€ not different from any karmic 
their results; their fruit accrues 
which should be practiced uninter- 
a continuous representation and not 
us be seen to bring about its result, 
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n-intuition. The highest Brahman with his divine attributes 


namely, Brahma: 
hould be thought of constantly in order to realize his 


like omniscience s 


nature. : : , 
As the author of SMD states in the opening of his commentary, Sri- 


kantha’s own attraction seems to be to the meditation on the Lord as the 
Ether inside the heart-lotus (cidambaram). This is evident from his discus- 
sion of the multiple references to the Meditation on the Small (dahara 
vidya) in different upanisads and the issue of their identity (BM 3.3.38). 
Srikantha’s preference for this particular form is that in it is established, 
unequivocally, the proper object of contemplation, namely, Siva. The small 
“ether within the heart” (ChU 8.1.1) is Brahman. It is that “Brahman-world” 
to which creatures return from day to day and yet know not. It is what is 
“free from sin, sorrow, old age, and death” (ChU 8.1.5), and such qualifica- 
tions are applicable only to Brahman, not to the limited self (jzva) and not 
certainly to material nature. Though sometimes reference is made to what 
is “within” the ether as the ruler and controller (BAU 4.4.22), meditation 
is not to be focused on what is within as the dweller. The description of 
it as free from sin, etc., indicates that the ethereal Space (akasa) itself is to 
be contemplated. Srikantha’s point is that a relation of non-difference has 
to be understood as between the two, that of substance and attribute (BM 
1.3.13-16). The “subtle ether of the heart” is but the “radiant expanse of con- 
sciousness” (cidambaram) which is the attribute of Brahman." 

A close review of the daharavidya as expounded in the Mahepanisad (the 
name by which Srikantha labels the Mahanarayana section of the TU) will 
reveal, says Srikantha, that the Absolute God (Paramesvara) alone is the 
object of contemplation throughout (BM 1.2.8). First comes the description 
that the Lord is minuter than the atom and that he resides inside the cave 
of the hearts of all creatures; his glory is perceived by him whose sorrows 
have ceased thanks to Lord’s grace. Then it is said that from him proceed 
the seven prina(s) (biomotor force) establishing that he is the immanent 
material cause of the world. Then is said that Rudra the “great sage” saw 
Hiranyagarbha being born, which attests to his omniscience and world 
transcendence and as such the efficient cause. The Being of the Supreme 
ether can be realized by those who having ascertained the sense of Vedanta 
contemplate Brahman as residing in the lotus of the heart. This Being is 
Mahesvara, that is, Siva. The text, Srikantha points out, that comes imme 
diately after the Narayana Anuvaka about Being—that it is Righteousness 
and Truth, that it is partly dark and partly fair (krishna pingalam), and so 
on—bears it out. The sense of the entire text is one and continuous and 
vindicates that Parmesvara alone is worthy of contemplation. 
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One final aspect of meditation as the means of spiritual realization that 
is unique to Sivadvaita is that the Lord is to be meditated on as identical 
with self, not as different in any conceivable sense therefrom. The object of 
meditation is release from the state of bondage. One has, therefore, to 
meditate on oneself as free from trammels and as identical with the blissful 
Siva. The Jabala Sruti, quoted earlier, represents the “performatory utter. 
ance” of one in contemplation: “I am Thou, Thou art I” Srikantha here parts 
company with Ramanuja, who also quotes this verse but understands it to 
say that the Lord is to be contemplated as the self of selves in the relation 
of the embodied to the body. As Appayya shows (SN 3.153), if the finite self 
is the attribute of the Lord, his body, the Lord may be said to be the finite 
self but not vice versa. The relation being asymmetrical, the two terms 
cannot be interchanged. Srikantha is cautious to observe that if the contem- 
plator looks upon Brahman as identical with himself as doer and enjoyer, 
he would never be able to intuit the infinite (BM 3.3.51). In contemplation 
such characteristics of finitude are suppressed, and the qualities of freedom 
from sin and so on alone are contemplated. The contemplator himself not 
becoming disembodied still contemplates the identity of Brahman with his 
own self as free from the defects of bondage and its trail of embodiment. 

One that thus attains an intuition of Brahman and becomes equal to 
Brahman views the world not in its finitude and imperfection but as har- 
monized with Brahman. He sees, hears, and knows nothing else but Brah- 
man (BM 1.3.8), who as Supreme Bliss possesses the form of this world. 
With his faculties of mind, speech, and sight under self-rule (TU 1.6), he 
becomes Brahman whose body is “ether” Not the elemental ether but the 
effulgent expanse of consciousness (cidambara prakasa sariram).} 


Sivadvaita and Vedanta!3 


The great service of Srikantha is to uncover the religious form of spiritual 
consciousness that Vedanta represents. Vedanta is the name for the more 
comprehensive discipline of a Philosophy of the spirit to which investiga- 
tion of religious consciousness is integral. Vedanta is, indifferently, also a 
religion of gnosis and/or of devotion, and/or of contemplation. In a philos- 
ophy of spirit including, preeminently, that of its expression in the religious 
form, there is an “enjoying” experience of the overpersonal reality. The 
overpersonal self or reality is understood enjoyingly, that is, in a non- 


objectivistic attitude. Any content that is experienced in explicit references 
to the subject J, even when the reference takes the paradoxical form of self- 
abnegation, may be said to be expe 


a r ‘ rienced in the mode of enjoying. But 
there is also in a philosophy of spirit the consciousness of a content that 
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is neither objective nor even subjective. The concept “spiritual” points 
beyond itself. The philosophy of spirit in which there is a necessary refer- 
ence to the subject culminates in the philosophy of truth. This is the region 
of the absolute, of transcendental consciousness, where even the J as the 
symbol of reality is negated. In the experience of self-abnegation of religious 
consciousness, there is no theoretic denial of the subject J. In the perspective 
of the absolute, there is no enjoying experience, as there is of the over- 
personal reality in religion. The positive character of the absolute is express- 
ible only by the negation of the J, as what I am vot. The subject or the 
individual self is unreal, for the absolute alone is. When we say the absolute 
is, we mean by it not reality but truth.'* Reality is enjoyed but truth is not. 
The consciousness of truth as what is not understood even in the subjective 
attitude, let alone not as object, is transcendental consciousness. 

There is, thus, a dialectical tension between experience of reality and 
“experience” of truth, between enjoying consciousness and a transcendental 
consciousness, between an awareness which is ecstatic in the sense of 
standing out while at the same time also standing in and an awareness which 
merely witnesses without reference to an I that witnesses, and, indeed, even 
not constituted by the duality between witnessing and the witnessed. The 
polarity and complementariness between Brahman as impersonal Being 
(nirguna) and the same as Personal God (saguna) is an exemplification of the 
above tension characteristic of experience describable as spiritual. 

The great merit of Sivadvaita is, at least according to the estimation of its 
supercommentator (than whom one cannot be more alive to the tension), 
that it signifies a mode of reconciliation between the irreconcilables. 
Whether Srikantha himself intended it that way as Appayya wants to 
believe is a question for scholarship. What is significant in Sivadvaita is the 
demonstration of the supreme relevance of Brahman as saguna even to 
establish the doctrine of Nirguna Brahman. The religious form of spiritual 
consciousness underscores the need for a mediation between the absolute 
understood as truth beyond the distinction and duality of subject and object 
and the reality experienced in the interaction between subject and object. 
The two will otherwise fall apart. There cannot even be a basis for asserting 
their distinction. The Absolute being truth itself does not include the revel- 
atory function. Truth does not have to be declared in order for it to be true. 
It does not also suffer by being declared and taught. Hence is felt the need 
for understanding the Absolute to include also the sense of God to make 
it accessible to experience. The BS allows for both kinds of interpretation, 
one nirguna and the other saguna. Even Sankara accepts that BS has a 
secondary saguna sense, and in his own doctrine of pure Advaita he intends 
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a secondary saguna doctrine. There is, however, need for a fresh reopenin 

of the question, as Sankara does not develop systematically what is for him 
only a secondary doctrine. Secondary though the doctrine be, Sankara is 
fully alive to the reality of Vedanta as also religion. What Srikantha 
attempts and achieves is to show that the Absolute God (paramesvara) alone 
is the Brahman combining within him the inaccessible depth as Truth and 
also its self-revelation to make it immanent as the reality of one’s experience, 


Appayya’s statement in his introductory verse to his commentary on Sri- 
kantha is a classical quote: 


All the vast scriptures and Agamas as well as all the Puranas, Smrtis, 
Mahabharata and the rest advocate non-duality; and the Brahama-sutras, 
causing confusion even to the discerning, is taken to be propounding the 
theory of non-dualism by ancient teachers like Sankara and others. Neverthe. 
less (the truth of the matter is) through the grace of Siva alone can these arise 
in one (even) the inkling for the non-dual Truth. Not otherwise. 


Notes 


1 The other place where the expression vast occurs in the upanisadic literature is Katha 

U 2.2.12, which speaks of the “One that draws near” (eko vast) as, among other things, 
“abiding in the self” (atmastham). Appayya etymologically derives Siva from the root vas, 
meaning “to desire or will” and cites the Mahabharata text sivam iccham manusyanam tasmad 
devah sivah smrtah in support. The root vas with the suffix i added and the resulting word 
subject to transposition of letters varna vyatyaya yields the expression Siva. Examples of such 
transposition of letters are: himsa=simha, pasyaka=kasyapa. A second etymology that is also 
proposed is from the root siva, meaning the benign or good subham, kalyanam, one that 
causes the good to prevail (by the addition of the suffix pasatyac) SMD 1, p. 2. The 
etymologies, somewhat fanciful (S. N. Dasgupta, History of Indian Philosophy, vol. 5 
(Cambridge: University Press, 1955] 69), nevertheless make out a plausible case for Siva as 
the God of love. Srikantha quotes as the text of MU (BM 4.1.16) a statement amounting to 
the admission that one that utters the hallowed word sivam, be he even of the kind of an 
untouchable outcaste, becomes worthy of close fellowship, which means living with, convers- 
ing with, and dining with everyone. This reflects the sense of love which cuts across all 
barriers, as intrinsic to “sivam? The latter, as word-meaning and sentiment, is corroborated 
by ne vast Saiva religious literature in Tamil, which centers on the equation of divine essence 
and love. 

2 All the descriptive names, eg., pati, isa, isvara, mahesvara, paramesvara, amrta, are 
contemplated in the light of their meaning as “significant proper” (yogariidi) names for the 
Godhead specific to the understanding of Saiva theology. The expression amrta, particularly 
as Srikantha demonstrates (BM 1.1.22; 1.2.19; 4.3.13) as naming both the Being that defies 
death and the state of attainment of deathlessness, preeminently, is interchangeable with 
Sivam. To the question By reciting what may one gain immortality (amrtatvam)? Yajnaval- 
khya replies (reads the text of the Jabala Upanisad, 3), “by reciting sataru driya ‘the hundred 
names of Rudra’” and adds “these are, verily, the names of amrta” (BM 1.1.22). For gaining 
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a proper perspective on Srikantha’s comments, both negative and positive, on divine names, 
iris useful to keep in mind that for him, as it is for Appayya, the names are predicates rather 
than names of subjects. The issue is one of their relative adequacy and inclusiveness, specially 
in respect of denoting the soteriological function. They thus provide the ultimate foundation 
of ontological courage in the face of the anxiety of mortality. 

> BM 3.4-48.49: Pasupatavrta—“those practising it attain the fruit of the meditation on 
Rudra, namely, release consisting in the severance of the fetter” It is atyasrama (super-asrama) 
in the sense of a separate “aérama” leading to the attainment of Paramasiva. All the virtues 
of the different stations of life, like those of the student and the ascetic, enter into it. Appayya 
refers to the Kaurma Purana text which equates pasupata yoga with atyasrama yoga: evam 
pasupatam yogam yogaisvaryamanuttaman atydsramamidam jneyam muktaye kena labyate 
(1.31). The Kaurma Purana speaks of three contemplative yoga(s), Baudika, Sankhya, and 
Atyasrama, and Appayya grades them as each leading to the next, being respectively the 
contemplations of Visnu, Sakti, and Siva, visnusakti Stvabhavananan uttarot krstatvam uktam 
(AL verse 1 commentary). 

4 tadidam brahmasitranam tatparyam sagune Sive prakatikartum acaryyah praninye 
bhasyam uttamam (SMD 1, p. 2): “The import of this BS is (indeed) in respect of Siva (who 
is) with attributes. To publicise it (without equivocation) the preceptor (Srikantha) composed 
his great commentary: 

5 Srikantha himself interprets the sense of I (aham) later (BM 4.4.19) thus: ahamiti Sakti 
Sivadvayam brahmocyate, “I refers to Spirit qua the unity of Energy and Energiser? 

6 According to the doctrine of “universal salvation” (sarva mukti), release is attaining the 
nature of Brahman “with attributes; to begin with, until final Release comes about for all. 
‘And then there is merger in Brahman “without attributes” answering to the experience of 
Pure Immediacy. Appayya reads this as implicit in the various statements made by Sankara 
throughout his commentary on BS 1.4.16; 2.3.43; 3.2.3; 4.4.7) and thus as compatible with 
Srikantha’s idea of release as one of attainment of Isvaratva by meditation on Brahman “with 
attributes” (SN 3, 2851f.). Appayya explains the doctrine in his encyclopedic work on 
Advaita, Siddhanta-lesa-samgrah (University of Madras) Vol. 2, Sanskrit, p. 450f.): The 
individual selves being “reflections” of God, when one of them is released that reflection 
becomes one with the prototype. Until all nescience is destroyed there will continue to be 
the prototype, but when all of it is destroyed there is no further possibility of reflection and 
there is merger in Brahman. Radhakrishnan expounds the spirituality of the doctrine and 
its ramifications in his Hibbert Lectures (An Idealist View of Life (London: Allen & Unwin, 
1929] 303) and also in a paper entitled Sarvamukti in the Proceedings of the Eighth Session of 
Indian Philosophical Congress (Waltair, 1933). 

7 The affinities between Sivadvaita and Saiva Siddhanta, the Tamil tradition that goes by 
the name and the lineage of Meykantar, are not treated here; they will be included in the 
next volume. Saiva Siddhanta like Kashmir Saivism typifies the spirituality of Hinduism in 
extension while Srikantha’s Sivadvaita, in terms of self&understanding, is Vedanta proper. 
Meykanta’s Civananapotham, the Tamil Saiva Siddhanta canon, as well as the Sanskritic 
version of Sivajnanabodham (the originality of which was uncritically accepted by the tradi- 
tion but is disputed by modern scholarship) address inter alia the task of clarifying “the 
unified teaching” (aviruddharta upadesa) of Vedanta of which Appayya speaks as part of “the 
determination of the precise import of the Saiva faith” (Gaivartha nirnayam). Ie is quite 
conceivable that the spiritual teacher of the name Sveta whom Srikantha hails refers to 
Meykantar, whose proper name, according to the colophon of Civananapotham, is Svetava- 
nan. The identity is chronologically sustainable, and even doctrinally Saivasiddhanta admits 
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to agreater degree of closeness or proximity between its position and that of Sivadvaita tha, 
with any other internal school of Saivism. For a discussion of the issue, see S. Suryanarayang 
Sastri, The Sivadvaita of Srikantha, 17f. : 
® There is no systematic exploration of the general signifiance of bhedabheda for Vedanta 
in the secondary writings on the subject. The exception is The Philosophy of Bhedabheda by 
P. N. Srinivasachari (Madras: The Adyar Library, 1950). The present writer's Participation 
in the seminars on the subject of Franciscan and Bhakti spirituality organized at St. Bonaven- 
ture University in 1986 and 1987 by Ewert Cousins, the general editor of the World 
Spirituality Series, helped to clarify his ideas vis-a-vis Bonaventure, St. Francis, and Meister 
Eckhart. Bhedabheda and its varieties bear similarities to the types of the “coincidence of 
opposites of medieval Christian thought. In any such comparison it is useful to keep in 
mind the two ways in which the compound bhedabheda is split, namely, as coordinative 
(dvandva), according to which the “and” conjoining difference and identity will be an enum- 
erative “and” (bhedasca abhedasca), and, second, as determinative (tatpurusa), in which case the 
“and” should be a conjunctive “and” (bhedavisistah abhedah). According to the latter, there is 
consubstantiality (e@datmya) between difference and identity; the distinction between the 
created order (cidacit prapanca) and the Creator (brahman) is, to Srikantha, for example, an 
aspect of the bipolarity within the Creator as power and its source. According to the first 
way of understanding the compound, it is a case of the coincidence of two things belonging 
to dissimilar and even opposite classes, a point of view often discredited as contradictory but 
defended with equal vigor as exemplifying opposites coinciding and thus ceasing to be 
opposed, a position that admittedly defies “thinking” it (a-cintya). 
> A purely theistic doctrine of the externality of the world to God, namely, that God 
is “efficient cause only, finds its great critic in BS, which points out the incoherencies 
inherent in such a position (2.2.35-38). Srikantha’s point is that the criticism of the section 
is to be understood not as directed against the Saivagama but against the Yoga system and 
its promulgation in the Hiranyagarbha Agama. The latter, like the Naiyayika(s) and some 
Pasupata Saiva(s) hold the view that God is only the efficient cause of the universe, one 
among other causal factors, which view is unacceptable to the generality of Vedanta. Vedanta 
rejects the doctrine as opposed to scripture with its thesis of Brahman as the ground of being, 
the ground material of all that exists (BS 1.4.23-27). It is also opposed to reason: the potter 
example, Srikantha observes, is not convincing because “ply as embodied (that is to say, as 
becoming determinate through the limitation of a body) are agents like the potter seen to 
relate as cause to materials like clay” (BM 2.2.34). The important thing is that Srikantha 
considers this critique as not applicable to any Saivagama properly understood. True, the 
Saivagama(s) like the Kamika, Karana, speak of the Lord as the efficient, and not the material, 
cause, but what they mean thereby to assert, says Appayya, is that the Lord as spirit remains 
unaffected by change (SMD 1, pp. 560-63). Between the Vedas and the Saivagama, Srikantha 
perceives no difference either in purpose or authority or in authorship. The two are equal 
and, indeed, “identical” (vede'pi saivagama iti vyavaharo yuktah). The distinction between 
them is pedagogical: the Vedanta as Brahmavidya (a study expounded in the upanisads) is 
limited to the three castes to whom alone are open the ritual initiation necessary for reciting 
of the Veda. The Agama 1s open to study by members of all castes, the limitation to accept 
here being drawn not on lines of caste, rank, or station in life but stri 
maturity. Even though Srikantha does not develop the implicatio 
instead subscribes to the Brahminical stipulations regarding eligibility to Vedanta study (BM 


1.3.33), it is significant that he perceives the aivagama and its openness to all but the 
spiritually unripe as implicitly one with that of Vedanta. 
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10 H. W, Schomerus, Arunanti’s Sivajnanasiddhiyar, Band 1 (Wiesbaden: Franz Steiner, 
1981) 113. 

11 Srikantha uses the word cidambaram in many places in his commentary to denote the 
expanse of Spirit as Light, which is not without the suggestion of reference to the shrine 
and the worship at the sacred temple of Cidambaram in South India. The temple is itself 
according to Koil Puranam (fourteenth century) a symbolism for daharopasana, the township 
itself where we have the shrine being called by that name and signifying the heart-cavity 
(dahara) of the Cosmic Man (virat purusa). Daharopasana, the worship of the Inner Shrine, 
is interpreted both macrocosmically, that is, with reference to the worlds that span the 
thirty-six stadia of the cosmos stretching from the earth to the uppermost principle of Siva, 
and also microcosmically, that is, in relation to organic life, spoken of in the upanisads as 
the “city of Brahman’ The notion of ethereal space or vacuity itself, again, is a symbol. It 
indicates Brahman as vast and yet as amenable to personal adoration and devotion. Space, 
in itself infinitely vast and therefore identifiable not as a thing alongside of other things in 
it, becomes through the limits of pitcher and other such objects accessible and identified (BM 
1.2.7). The above-mentioned Puranam lists a host of names as synonyms of cidambaram, like 
hiranmayakosa, the “golden sheath’ pundarikam, “lotus; guhd, “cave” sabha, “hall? para- 
mavyomam, the “superspace, satyamdyatanam, the “abode of truth, and others (Koil 
Puranam 57), all of which are terms used in the upanisads to describe spirit. 

12 See n. 11. 

13 In this section some of the ideas and even the terms that are employed are freely drawn 
from “The Concept of Philosophy” of K. C. Bhattacharyya, written in the thirties and 
reprinted in Studies in Philosophy, ed. Gopinath Bhattacharyya (Calcutta: Progressive Pub- 
lishers, 1958) vol. 2, chap. 2. 

\4 Ibid., 116. The great insight of the author lies in demonstrating that transcendental 
consciousness lends itself to be elaborated as prototype of the three subjective functions of 
knowing, willing, and feeling, the “triple” absolute of truth, freedom, and value. The three 
are assertible as, alternatively, the absolute, each elaborated as primary in reference to the 
other absolutes. The reason for referring to this interesting concept is to indicate the viability 
from a spiritual perspective, to reverse the relation of Saguna and Nirguna vidyas as inter- 
preted by Appayya. According to Saiva Siddhanta, which considers itself the fulfillment of 
Vedanta, the progress of the spiritual journey (as signified by its schemes of thirty-six tattvas, 
six adhvas, three kinds of jnana and Ten Acts) lies in ascending from the reality as “seen” 
(drsya) to that of the seer (drk) but again, proceeding in the ascent to what is beyond the 
correlation of seeing and the seen, namely, to the Revealer (darsayita) who both compre 
hends and transcends the correlatives. The text of Sivajnanabodham (11) is: drso darsayitaca 
atma tad dariayita sivah, “the self is the knower and revealer but the revealer thereof (who 
reveals by Himself also knowing) is Siva” Nirguna vidya itself, which is an admirable focus 
on the experience of pure identity and immediacy, typifies only an intermediary station 
marking the sphere of Purusa, and not the terminus. The terminus of the journey indicated 
by Siva tattva consists rather of a realization of freedom in respect of relation, personality, 
and function. For a fuller discussion of the subject, see K. Sivaraman, Satuisrn in Philosophical 
Perspective (Varanasi: Motilal Banarsidas, 1973) chap. 9. To this orientation of spirituality, 
admittedly extra-Vedantic, the distinction between Vedanta and Siddhanta is as between the 
general and a special doctrine. The latter, far from contradicting the former, is its “herme- 
Neutic, that is, “a way of bringing to light; a supplement providing a greater spiritual access 
to that which it supplements. 
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Note: Throughout the chapter spirit (lower case) and Spirit (upper case) occur, The 
difference in capitalization is intended to distinguish atmen, adhyatman—what is adjective of 
or appositional to “freedom, in short, the functional side of God in its overlap in respect 
to the individual self—from Brahman, Sivam, Godhead considered without reference to the 
cosmic or soteriological functions. 
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Vedanta as 
God-Realization (Madhva) 


K. T. PANDURANGI 


HE GREATEST MYSTERY OF SPIRITUAL LIFE pertains no doubt to the 
infinite ways of its manifestations. The richness of the Vedic tradi- 
tion was enhanced time and again by eminent teachers, who out 
of the depth of their own inner experiences gave new orientations 
to its meaning. If Ramanuja can be said to have concretized the image 
of Narayana the Supreme Deity out of the limitless panoramic vision of the 
Brahman of Sankara, then Madhva can be said to have given his due place 
to the human soul also as eternally yearning for the grace of Narayana. In 
Madhva’s philosophy man comes into his own, in all his fallenness, finitude, 
and humility and yet as the creature who is born with the mark of greatness 
on him because he is akin to God and destined for ultimate liberation. 
Madhva was born in a.p. 1238 near a small town called Udipi in the 
southwest region of India (south of Bombay). After a full life of study, 
sadhana, teaching and the writing of definitive treatises, he departed this 
world in a.p. 1317. Madhva accepted in his writings the authority of the 
Vedas as well as the Paricaratra-Agama, together with the two great epics and 
a few of the major Purana(s). His knowledge of the religious literature of 
the country was encyclopedic, and he imbibed from it the quintessence of 
spirituality. Thus he evolved a synthesis between the Vedic and the Vaisnava 
traditions. Madhva wrote (before Sayana) a commentary on the first forty 
hymns of the Rg Veda, bringing out their spiritual import. He wrote digests 
of the Mahabharata and the Ramayana. Madhva believed that all authori- 
tative texts may be interpreted in two ways: the first is to understand it 
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in the ordinary language—that is, in darsanabhasa (scholastic discourse); the 
second, more important, way is to understand the samadhi-bhasa (enstatic 
discourse) of the texts—that is, the esoteric language of meditation. This is 
the inner meaning of texts which could be brought out by careful exegeses, 
His thirty-seven works systematically seek to bring out the samadhi-bhasa 
of the Vedas, Upanisad(s) the Gita, the Epics, and also the Vaisnava. 
Agama(s). He wrote a special work entitled Tantrsara on worship and 
spiritual symbolism. 


Concept of God 


The worship of God in all his glory and splendor, surrounded by His divine 
companions and holding eternal court (sabha) for the enraptured vision of 
His devotees, marks the advent of the Vaisnava tradition on the spiritual 
scene. The quality-less and the form-less Brahman of Vedanta here is trans- 
formed into God with infinite qualities and innumerable manifestation 
forms. The supreme deity is Visnu in the Madhva tradition. Visnu is 
another name for Narayana of the earlier tradition of Visistadvaita. Madhva 
saw clearly that Visnu as God could hold together the Vedic, Upanisadic, 
Epic, and Puranic traditions. 

Visnu is the central theme of the entire body of religious literature 
because He is praised in the Vedas, Ramayana, Purana(s), Mahabharata, in 
the beginning, in the middle, and at the end (Harivamsa). 

Madhva's concept of God as Visnu is more spiritual than theological. 
Visnu, the supreme God, is the highest spiritual entity or the Brahman of 
the Upanisad(s). Visnu is not only of the nature of sat, cit, and ananda 


_ (being, consciousness, and bliss) but to Him belong all other possible attri- 


butes. He in fact possesses an infinite number of attributes (anantaguna 
paripurna, or simply pina). He is not limited or conditioned by space, 
time, etc. or any limiting factors. He is entirely spiritual in nature (cetand). 
His attributes are also spiritual, nonmaterial (aprakrta). His various forms 
and manifestations are also spiritual. He is omniscient and omnipotent. He 
knows, wills, and acts. There is no difference between His attributes and 
Himself, His powers and Himself, His different forms and manifestations 
ane panel a is mene ona perception and human ratiocinations. 
en how may He be known? _ : 
reveals Himself to the deseryin eerie oe ote Grace He 


‘to g, but as He is infinite none may know Him 
completely. This is brought home: by describing Him as ae contra- 
dictory attributes such as being the minutest as well as the biggest, as present 


in specific places and also everywhere, as formless and as with forms and so 
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on. He has no prakrta or material form but He does have an aprakrta form. 
Moreover, He is conveyed by all words, because all words convey some or 
other attributes and all attributes belong to Him. 

He is the only independent principle. All other entities, namely, souls and 
matter, are entirely dependent on Him. This dependence is in respect of 
their very essential nature, their functions, and their knowledge (svariipa, 
pravrtti, and pramiti). Thus, according to Madhva reality has two categories, 
namely, independence and dependence (svatantramasvatantram ca pram- 
eyam dvividam matam [Tattvaviveka, 1]). Brahman or Visnu is indepen- 
dent, and souls and matter are dependent entities. In this concept of 
dependence lies the point of departure from earlier Vedantic thought. 
Madhva emphatically separates the plane of divine presence from the plane 
of human adoration. At no stage can these merge into each other or one of 
them be eliminated as unreal. The differences among God, soul, and matter 
are permanent. This insistence on difference is the basis for the Duaitavada, 
“dualistic theory; of Madhva. 

God is pure spirit, and matter is entirely dependent on Him even for its 
very existence. He can manipulate it in any way He likes, and that is how 
he causes creation, sustenance, dissolution, etc. of the material world. The 
souls are also spiritual in their original nature (cetana); but they are encased 
in subtle material bodies (sizksma sarira). This togetherness is begir-ningless 
in time and cannot be said to be caused. The souls with their subtle bodies 
go on transmigrating into gross bodies until they discover their true 
spiritual nature and are liberated from these gross as well as subtle bodies. 
In their true nature they are akin to God insofar as they are also constituted 
of sat, cit, and ananda. The relation between God and souls is that of 
reflection. God is the archetype and souls are prototypes (Limba and 
pratibimba). Two characteristics mark this relationship: just as a reflection 
is similar to the entity reflected and is entirely dependent on it, so are souls 
similar to God and entirely dependent on Him. This metaphor (bimba- 
pratibimbabhava) of reflection or shadow is utilized only to bring out the 
two characteristics, namely, similarity and dependence. It should not be 
stretched to cover other aspects of a reflection, namely, its unreality. Briefly, 
God and the souls are spiritual in their nature; souls are akin to God in 
respect of their spiritual nature, and their very essence lies in being entirely 
dependent upon God. 


Divine Involvement in Creation 


God is spirit or pure consciousness, as against a material substance which 
exists at His mercy and under His control. He is not only responsible for 
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creation, sustenance, and dissolution of the material world but also its 
regulation, providing knowledge to the souls functioning in it, withdrawing 
such knowledge, involving them in bondage, and releasing them from the 
bondage. In fact, nothing can happen in the world or to the souls without 
His will and initiative. As stated earlier, His attributes, actions, etc. are 
inseparable from Him. His various manifestations are also inseparable from 
Him. He is immanent in all yet He is transcendent. He is the source of all 
powers. He enters into the primordial matter and causes its evolution into 
different stages. At all stages of evolution He is present. Matter is not a 
modification of spirit. It is not even caused by spirit but it is controlled by 
spirit. Its evolution is manipulated by spirit. Matter consists in being 
existent (sat) but not in being conscious (cit) or of the nature of bliss 
(ananda). In respect of being existent (sat), matter is a reflection (pratibimba) 
of God. That is to say it is dependent on God and is controlled by God. 
This tradition does not agree with the view that matter is the modification 
of Brahman, either directly or through maya. Madhva holds the view that 
Brahman or God is only an efficient cause, an agent who manipulates the 
evolution of the primordial matter into different stages of the actual world. 
He is not the material cause by Himself either directly or through maya. 
Matter is different from spirit and under its control; it is not a modification 
of spirit. Matter, no doubt, functions as a hindrance against spiritual prog- 
ress of the soul but it does not and cannot offer any hindrance or resistance 
to God. Its very existence depends upon God's will. 


Spiritual Hierarchy 


God's involvement in helping the soul in its spiritual progress is stratified 
in a hierarchy of deities. Madhva recognizes a scheme of intermediary deities 
who assist the devotee in his spiritual quest. On the lowest level is Puskara, 
going on to Brahma the four-faced god, then the goddess Laksmi, the divine 
spouse of Visnu, and lastly, Visnu Himself. These gods are mediators who 
form the links between the soul and God. In other words, every soul in 
himself is face to face with God at all stages of his spiritual progress. Here 
we find a blending of a theological scheme within the framework of spir- 
itual practices. The important concept is the encounter of the soul with 
God envisioned in a hierarchical stratification at every stage of which the 
two are linked by spiritual mediators. 

The infinite is no doubt present at all stages and manipulates all stages, 
but it is also pleased to allow the intermediary deities to assist the seeker, 
the finite soul. The presence of God or the infinite spirit in senses and 
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different parts of the body in different forms such as Aniruddha, Sankar- 
sana, Vasudeva, Narayana, etc. is also worked out in some detail. Here again 
we see a blending of theology and spirituality. What we are concerned with 
here is the idea of the envelopment of every aspect of the finite spirit by the 
infinite spirit. It pervades spirit and enters into the material bodies with 
which it functions during transmigration. The soul, the finite spirit, cannot 
be away from the infinite spirit. It is never away. It is only a question of 
being aware of it or not and having rapport with it or not. The position 
of not being aware and not having rapport is transmigration, and being 
aware of it and having rapport with it is liberation. It is to attain this state 
of rapport with the infinite spirit that all efforts of the souls, the finite 
spirits, have to be directed. Such an endeavor on the part of the soul is called 
spirituality or efforts for spiritual progress. The meaning and the purpose 
of such efforts could be fully understood if we keep in mind the nature of 
both God and the souls, the fact of their being akin to each other in their 
basic spiritual content, and that they are intimately related as bimba- 
pratibimba. To discover or realize this relationship constitutes spirituality in 
this tradition. 


The Nature of the Soul 


In accordance with this tradition the soul’s existence is intuitively known 
through one’s own experience of joy and sorrow. Its existence as an agent 
is also likewise experience and cannot be disputed. Such an experiencer 
cannot be identified with the body. He is something more than the body 
and functions through it. He is a finite spiritual entity as against God, who 
is an infinite spiritual entity. However, the soul, though finite, is a perma- 
nent entity. He has no beginning in time nor an end. He has only the states 
of being dormant, being in transmigration, and being liberated. Before 
being introduced into transmigration by God he is in a dormant state. 
Then, on entering the stream of transmigration he functions through his 
subtle and gross bodies. He goes on changing his gross bodies and is born 
into different species of living beings. His subtle body continues to be the 
same. This subtle body is cast away at the time of liberation. Both subtle 
and gross bodies are material. Casting away all material adjuncts itself is 
liberation. 

God in His mercy introduces the soul into the stream of transmigration 
to provide him with an opportunity for discovering his true spiritual 
nature. The soul by resorting to appropriate means of spiritual progress may 
realize the futility of material life and succeed in casting away his material 
adjuncts. He has been imprisoned by these material adjuncts all along, and 
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these have been obstructing him from realizing his spiritual nature. He is 
akin to God in his nature and is intimately linked with God by way of the 
bimba-pratibimba relation. It is to discover this that the way of transmigra- 
tion is provided as a stepping-stone. The soul is neither God descended to 
earth, nor is he deluded as a soul. He is a prototype of God, who is an 
archetype for all souls. Spiritual enlightenment comes to the soul when he 
knows himself to be totally dependent on God. 

‘Thus, souls are different both from God and matter. These souls are many 
and are different from each other. Each soul intuitively knows himself, He 
has an inbuilt capacity to know himself, his Joys and sorrows, to discrimi- 
nate between right and wrong, and certain entities like time and space that 
cannot be known through any other means. This inbuilt intuitive faculty 
is termed the witness capacity (sakst [Anuvyakhyana p. 49]). The capacity to 
witness is part and parcel of the very essential nature of the soul (suaru- 
pendriya). It is by this power (saksi) that the soul discovers the truth of 
knowledge. 

No one can claim to know others as directly as one knows oneself. Since 
these intuitively realized joys and sorrows differ from person to person, and 
since this intuitive self-knowledge is private to each one, Madhva accepts the 
doctrine of the plurality of souls. Samkhya, Nyaya, and Mimamsa also 
accept this doctrine. Even in Advaita, plurality of souls is not disputed so 
far as the stage of transmigration is concerned. The more crucial question 
is whether the liberated soul retains his identity and enjoys the fruits of his 
spiritual efforts or is only led into a “blissful state” of total self-annihilation. 
The tradition of Madhva believes in the retention of the identity of each 
soul even after liberation and in his being in complete harmony with God. 
Disharmony with God’s will is bondage, and complete harmony with His 
will is liberation. The merger of the souls with God or the elimination of 
the souls as illusory manifestations is not acceptable to Madhva. Souls are 
many both during transmigration and after liberation, and each soul enjoys 
the fruits of his spiritual efforts and endures endlessly in blissful contempla- 
tion of God's glory and majesty in the divine loka (realm) of Visnu. 


Avidya and Other Factors of Bondage 


The Dvaita tradition accepts the concept of a primordial nescience or 
avidya that eclipses the soul’s true nature and also conceals God from his 
vision. It is not, however, a delusion of an illusory type. It is real ignorance 
regarding one’s own true nature. The soul is dependent on God, but this 
nescience causes the notion that the soul is independent. The soul is not an 
independent agent, independent enjoyer, independent owner of his body or 
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senses. He has no independent control over the means or the ends. It is 
nescience or avidya that makes him believe in his independent agency, 
independent enjoyership, independent ownership of body, senses, means, 
ends, etc. Thus, he arrogates to himself an independence that is not true. He 
thus is in friction with the infinite spirit or God instead of being in 
harmony with Him. His struggles consist in flouting the will of God instead 
of being in tune with it. Consequently without realizing his true nature or 
God’s true nature and the kinship between the two he goes on transmigrat- 
ing into the endless cycle of births and deaths. 

Thus, avidya or nescience is the major factor for creating bondage. This 
is also called ajriana. The concept of avidya or nescience is found in almost 
all systems of Indian philosophy in one form or other. It is particularly to 
be found in the Advaita school of Vedanta propounded by Sankara. But 
there is a vital difference between the Dvaita concept of avidya and the 
Advaita concept. According to Advaita, this avidya is illusory and it with- 
draws as soon as the true nature of the soul as identical with Brahman is 
discovered. But according to Dvaita this avidya is real. It is destroyed as soon 
as the true nature of God is realized. It is something like a curtain between 
God and the soul, and it conceals the nature of God from the soul. It also 
conceals the true spiritual nature of the soul until the soul removes it with 
spiritual efforts. It offers a double hindrance—namely, concealing the true 
nature of God and concealing the true nature of the soul. Such ignorance 
is not a mere illusion, but it is real nescience. The obstruction does not drop 
by itself but has to be removed by spiritual efforts. To distinguish this 
concept of avidya from that of Advaita, it is designated suabhavajiana or 
natural nescience. 

Next to avidya the factor that is responsible for bondage is association 
with matter or prakrtisambandha. Every soul is associated with matter in 
the form of his subtle body and gross body. In addition, he is attracted 
toward external matter through the senses. The senses are so made that they 
naturally look outward and are attracted toward the material world. The 
soul forgets his own quality of innate bliss and begins to consider the 
sensous pleasures to be valuable in themselves. Naturally, then, he is affected 
by losses and gains in the world and suffers and enjoys accordingly. In order 
to seek sensuous pleasure he indulges in motivated activities or kamya- 
karma(s) that bind him further. These motivated activities lead to morally 
good or bad results and build a store of sin or merit that leads to births and 
rebirths. There will be no end to this vicious circle unless and until the very 
root of it—namely, association with matter—is destroyed. This needs 


spiritual efforts. 
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Freedom of Will 


While discussing the question of undertaking spiritual efforts—or, 
matter, any other effort by the soul—a moot point as to whether he has 
freedom of will at all has to be settled. This question arises because the sou] 
is said to be entirely dependent on God. This is, in fact, a problem for al] 
theistic thinkers, particularly for those who accept absolute supremacy of 
God. If God wills, then He will initiate the soul into the way of spiritual 
efforts. The soul’s progress in it is also due to God’s mercy; otherwise he 
would fail. The soul will attain liberation and reach the goal if God wills, 
In fact, it is God’s will that is responsible both for bondage and for libera- 
tion. The other factors like avidyz or nescience, prakrtisambandha or the 
association with matter, kamyakarma or motivated activities, etc. are merely 
the mechanics of the state of bondage. The real and ultimate ground is God’s 
will. This would seem to leave the soul helpless both in respect of bondage 
and liberation. Hence, all talk of undertaking spiritual efforts could only be 
meaningless. Thus, the question of the freedom of will, its scope as well as 
its limitations, acquires some importance in this tradition. 

Ivis true that the soul is entirely dependent on God in respect of the soul’s 
very existence, functions, and knowledge (svariipa, praurtti, pramiti). 
Without the directions of the indwelling God the soul cannot move. It is 
completely at His mercy in all respects. But God’s scheme of things is well 
ordered and of the nature of grace itself. Each soul has its own innate 
inclinations according to its own innate nature. Souls are broadly of three 
natures. These are sattvika or of noble inclination, vajasa or of mixed 
inclination, and tamasa or of ignoble inclination. Being thus diversely 
inclined answers to the inherent natures of these souls and cannot be 
changed. Changing the very basic nature of these souls would amount to 
their destruction. Souls, however, are eternal; God does not desire to 
destroy or change them. He allows them to function as they are. Conse- 
quently, since the rajasa and tamasa souls are not inclined to attain any 
spiritual progress, they are left to themselves. Even in their worldly func- 
tions they move in wrong and ignoble directions, and they are allowed to 
function according to their basic inclinations. No doubt because of environ- 
mental influences sometimes they May move in better directions, but they 
cannot totally come out of their inherent inclinations. Similarly, satevika 
souls, in accordance with their innate nature and inherent inclinations, 
move toward noble directions. The innate nature is designated -yogyata, 
while the inherent inclination is called vasana. In tune with these two there 
takes place activity the beginning of which cannot be traced. 

All souls and their activities are eternal. This is designated anad:karma. 
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This chain of actions determines future actions. In order that souls ma 
shape their own futures a certain amount of freedom of will is granted them 
by God. This is called dattasvatantrya or delegated freedom of will. Within 
the framework of God's overall will, the fact of innate nature and inherent 
inclinations, the timeless chain of activities and their moral consequences in 
terms of sin and merit, the soul has a certain amount of freedom of wil] to 
move in the right or wrong directions. If he undertakes moral and spiritual 
efforts to move toward nobility and spirituality his natural resources in 
terms of his sattvika nature come to his help. Otherwise he has to rotate 
in transmigrations. Thus, though there is no absolute freedom of will for 
the souls in this tradition, Madhva grants a certain amount of delegated 
freedom of will to allow for the urge for moral and spiritual undertakings, 
This delegated freedom is without prejudice to the supremacy of God and 
His overall will guiding all activities of all beings. Within the framework 
of His overall supervision, variations are found in the behavior of different 
souls in different ways because of the difference in their innate nature and 
the use or misuse of the limited freedom given to them. 


Spiritual Discipline 
Eligibility 
Who is eligible for spiritual emancipation? To say that only satrvika souls 
are eligible is merely a doctrinal Position, since nobody can know whether 
he is a sattvika or not before he discovers his true nature. Therefore, 
everyone is prima facie eligible for undertaking efforts for spiritual progress. 
There are no social or intellectual restrictions for such eligibility. Whether 


one belongs to the upper social strata or the lower levels of social strata one 


is not debarred from eligibility. In fact, simpler methods are prescribed for 
those who are not learned, 


Thus we see that in this tradi 
made widely available to the d 


and temperamental refinement, and devotion (adhyayana, sama, dama, etc. 
and bhakti). In respect of the firs—knowledge—the learned have to acquire 
knowledge through the Vedas or scripture, the men of middle level through 
the Epics and Purana(s), and the men of the lower level, so-called, through 
the recitation of the name of God. These are termed vedadhikara, tantradbi- 
kara, and namadhikara respectively. All the same, there is no discrimination 
in the result. It is stated that irrespective of the fact whether one acquires 
knowledge of God through the Veda or the Epics or by the mere recitation 
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of the name cf God one will attain the same state provided he is sincere 
in his efforts. One result of this relaxation in respect of scriptural study was 
4 vast amount of devotional literature in the native language of the region, 
that is, Kannada. People of very humble social background attained spiri- 
tual progress and wrote inspiringly about their experiences. This literature 
is known as Haridasa literature. Purandradasa was the leader of this literary 
movement. 

The second basic requirement of eligibility—-moral and temperamental 
refinement (sama, dama, etc.)—is equally important. Unless one is morally 
good, one is not eligible for any spiritual undertaking. Any effort in the 
direction of spiritual progress necessarily presupposes a quality of detach- 
ment from sensuous pleasures and material life. Lapses in moral behavior 
presuppose too much involvement with material ends only; therefore, the 
two are incongruous. Similarly, anger, greed, hatred, etc. are also incompat- 
ible with spiritual life. Hence, cultivation of right temper and maintenance 
of moral discipline—sama, dama, and others—are laid down as one of the 
basic requirements of eligibility for spiritual effort. 

The third requirement, devotion (bhakti), the love of God, is most impor- 
tant. Devotion is not conceived of merely as a kind of emotional attach- 
ment or mere love in the usual sense. It has a metaphysical and spiritual 
implication. God and soul are akin to each other in their spiritual content. 
Like magnetic attraction they have a natural tendency to pull toward each 
other. This is prevented by avidya. But as the soul goes on practicing bhakti 
or devotion, this obstruction of avidya is slowly weakened and ultimately 
removed. Therefore, bhakti is a necessary requirement for eligibility. 
Knowledge is intellectual; moral and temperamental refinement is ethical 
and psychological; and bhakti is spiritual, though initially it is also psycho- 
logical. Thus, the eligibility for spiritual undertakings requires some 
amouat of initial capacity in these three areas. These have to be fully 
developed in due course. 


Means of Spiritual Emancipation 


Among the means to be adopted for spiritual progress, detachment (vai- 
ragya) is crucial. This is not a negative concept of rejecting worldly things 
and worldly life, developing a kind of disgust for them. It is an attitude 
toward valuing each thing according to its worth. It is a value-oriented 
attitude. Normally one is more attached to his body, his kin, property, and 
a host of worldly things appropriated as “his” ignoring his own immediate 
worth as a spiritual entity to the neglect of the possibility of finding joy in 
himself. This makes him have a disproportionate love and admiration for 
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worldly things, and he feels let down when he is not able to secure these. 
This leads to disgust and dejection in life. Overcoming this by correctly 
evaluating the worth of things is vairagya. To be excessively attached is raga, 
whereas to relate without clinging is vairagya. One has to realize that 
spiritual joy is higher than material sensuous pleasure. God is the highest 
repository of spiritual joy. The more the soul is in tune with God the more 
he realizes his own innate bliss. Therefore, to realize that God is the highest 


object of love and none else is vairagya. It is a necessary corollary and an 
aid to bhakti. 


Karmacaturanga or the Fourfold Scheme of Karma 


This raises the question of what is the role of karma or activity. If the things 
of this world and the life here is of an inferior nature, is it not better to run 
away from these activities and this life? Here, again, it is not a question of 
either continuing with worldly activities or rejecting them, because activi- 
ties are inescapable. It is a question of having a proper perspective on one's 
activities. The activities duly incumbent on a person have to be carried out. 
One does not have a choice of engaging in activity or remaining idle, but 
one may certainly discard self-centered motives and the arrogance of think- 
ing oneself to be the sole master of one’s destiny. Activity with narrow 
motives is sakama-karma and a hindrance to spiritual progress. Activity 
without narrow motives is niskama-karma and a help to spiritual progress. 
The Madhva tradition has put forward a unique concept of karmayoga. 
Mere performance of prescribed duties is not karmayoga. It has to have a 
foundation of right knowledge. That is, the knowledge that God is the sole 
director of all activities. This awareness alone can eliminate all selfish desires 
motivating engagements in the world and can give an ethical and spiritual 
content to one's activities. Moreover, the results obtained through these 
activities loosen the hold of the personal element so that they can be 
dedicated to God. Thus, the karmayoga in this tradition has four important 
aspects: (1) knowledge or the awareness that the foundation of all activities 
is divine (jfiana); (2) selflessness in motivations (samnyasa or samkalpa 
sannyasa); (3) performance of prescribed duties (vihita karma anusthana); 
(4) dedication (tyaga or offering of results at the feet of God). This fourfold 
scheme is known as karmacaturanga, Madhva has formulated the karmayoga 
of the Bhagavadgita in this way in his commentaries on the Gita. This 


karmayoga is not totally divorced from jriana yoga, nor is i front 
Performance of one’s prescribed duties in shee CESEBOPPOSec ste) 


aOk Te actually helps spiritual 
progress. Thus, active life 1s not opposed to spiritual life, provided one main- 
tains the right perspective on it. 





= 


VEDANTA AS GOD-REALIZATION 311 


Worship and Meditation 


The next step in the spiritual efforts of a seeker is upasana or worship and 
meditation. Worship consists of various vidya(s) such as pranavidya, 
Vaisvanara-vidya, dahara vidya, madhuvidya, pancagnividya, Purusa vidya, 
etc. These have esoteric significance and provide knowledge of the Divine 
Person in different ways. In the tradition of Madhva, these are not con- 
sidered to be lower levels of worship. They are part and parcel of the process 
of spiritual experiences and ultirnately lead to spiritual emancipation. 

The worship of various images and symbols is also recognized by Madhva, 
as, for example, the important symbolic syllable, AUM. In fact, this symbol 
represents the entire collection of Vedic hymns and all the auspicious attri- 
butes of God. The name Brahman is also a symbol of worship, and so are 
many other names. Mind, sun, ether, etc. are also symbols, but the impor- 
tant point to be borne in mind is that they are not to be substituted for 
God. Upanisad(s) list various symbols to be adopted in different contexts, 
such as stone and bronze images (pratima, salagrama, etc.). It may be said 
that whatever evokes the remembrance of God in the devotee may be used 
as a symbol of worship. Such of the symbols that are being hallowed by the 
authority of scriptures are naturally conducive to the awakening of religious 
fervor. Madhva, by lending his authority to the worship of images, widened 
the scope of devotional worship for every individual. On this one thread 
were strung the many flowers of the Veda(s), Upanisad(s), Epics, and 
Purana(s). He solidified the tradition of devotional worship by bringing the 
entire sweep under the same rubric. The devotional worship of God may 
be viewed from three aspects: One may meditate on God (1) as if present 
within the seeker’s heart, (2) as if present in front of the devotee, and (3) as 
if present everywhere (antah, bahib, sarvagatatvena). Further, those who are 
engaged in sacrifices worship God through fire; those who are engaged in 
yogic practices worship at heart; those who are still in initial stages worship 
through images; and those who are awakened worship Him everywhere. 
These three aspects are not mutually exclusive. Those who are engaged in 
Vedic sacrifices worship God as Fire and may also see Him everywhere. 
Those who are engaged in yogic practices worship Him in their heart, but 
they may also be engaged in the worship of images. The enlightened seeker 
knows that God is everywhere and in everything. 

This tradition does not favor nirgunopasana, “worship of and meditation 
on God as devoid of all attributes” On the contrary, it insists on the medita- 
tion on God as possessing an infinite number of auspicious attributes. A 
seeker may not hope to encompass even a few of the qualities of God, let 
alone an infinity of attributes; therefore, one may choose for oneself one or 
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more attributes especially suited for one’s own meditation. According to 
this scheme those who are capable of meditating on only one attribute are 
advised to select the attribute atma, which suggests svuamitva, “overlordship” 
The seeker would continuously meditate on God as his overlord. This 
enables him to realize his own dependence on God and his intimate rela. 
tionship with God. It indicates his true nature. It slowly weakens the 
influence of ignorance, and the whole process of spiritual progress can set in, 

Those who are a little more advanced may meditate on four attributes 
suggested by the terms sat, cit, @nanda, and atma. This would be to approach 
a little closer to the realization of the true nature of God. The spiritual 
content of both God and the soul is constituted of these qualities, namely, 
sat, cit, and ananda. By the concentrated meditation on these, the soul will 
gradually acquire the knowledge of the akinness of his own nature and 
Divine nature. The gradual withdrawal of avidya permits the seeker to select 
further attributes for meditation. He thus encompasses in his knowledge as 
many attributes of the infinite number as he is capable of bringing within 
his spiritual vision. The human soul must stop short of the full knowledge 
of God. It is only Brahma the four-faced god, also a seeker in this tradition, 
who is entitled to the meditation on all attributes of Visnu or Narayana, 
the supreme God. 


The Concept of Bhakti 


Bhakti has already been mentioned as an essential requirement of eligibility 
for spiritual pursuits. This has to be intensified step by step. It was also 
mentioned above that bhakti is not merely an emotional formulation. It is 
not mere love of God. It is love of God based on the understanding of the 
greatness of God. The more one knows God the more one loves Him. The 
more one loves God the more one knows Him. Thus, knowledge and love 
are interwoven in the concept of bhakti. They are inseparable. The knowl- 
edge of God arises in two stages, paroksa (mediate) and aparoksa (immedi- 
ate). Knowledge obtained through scriptures, through reasoning, etc. is 
mediate, whereas knowledge directly obtained without the intervention of 
senses and other means is immediate. According to this tradition the soul 
has an inbuilt capacity to know certain things directly. This is known as 
svarupendriya, the very self, the knower, who is also the instrument of 
knowledge. The mediate knowledge of God through the scriptures etc. 
arises at the initial stages of bhakti. This knowledge enhances bhakti, which 
in turn increases knowledge. At each Stage it is the grace of God that brings 


about the consolidations that intensify the seeker’s bhakti and raises him to 
a higher plane of knowledge. 
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The stages of bhakti are termed bhakti, pakvabhakti, paripakvabhakti, and 
atiparipakva bhakti (devotion, ripened devotion, mature devotion, and fully 
mature devotion). It is after the third stage of bhakti that the seeker is ready 
for immediate knowledge (aparoksa jriana) of God. The fourth stage enables 
him to attain liberation by obtaining the grace of God. 

It has already been pointed out that God-—the infinite spirit—and the 
soul—the finite spirit—are related as bimba-pratibimba, that is, as archetype 
and prototype. Both have the same spiritual content of sat, cit, and ananda. 
They are akin to each other and are intimately related, as the soul is entirely 
dependent on God in respect of its very essential nature. But the two are kept 
away from each other by avidya during transmigration. The soul is unaware 
of its akinness to God. This state of alienation has to be changed. Bhakti 
being a kind of magnetic drive on the part of the soul toward God, it helps 
the soul to reach God, enables him to receive the grace of God and to realize 
His true nature and to know himself as totally subservient to God. This 
magnetic contact between God and soul continues even after liberation, 
because bhakti at this stage is no longer a mere means. It is an end in itself. 
Love of God on the part of a liberated soul is an end and not a means. 
Therefore, now it is called sadhya bhakti, bhakti as the terminus of the 
spiritual journey. 


Guru—The Preceptor 


In the Indian tradition, guidance from an apprepriate preceptor is most 
important for progress in spiritual life. Madhva has particularly emphasized 
the role of the preceptor. He himself is believed to be an incarnation of the 
wind-god Vayu, who is held to be the chief preceptor for all in this tradi- 
tion. Vayu is more specifically known as prana (breath of life) or mukhya- 
prana, the chief sustainer of life. So a life of spiritual endeavor is replete with 
a galaxy, as it were, of preceptors. All are teachers (aniyata gurn) who impart 
knowledge to the seeker in some way or other, but his special preceptor, the 
“invariable” one (niyataguru), also appears to him at the appointed time. 
Ordinarily, in our day-to-day efforts we come in contact with many 
preceptors who impart initial instructions and create a thirst for spiritual 
knowledge. But in the course of time, when one’s thirst is intensified, one 
reaches or rather recognizes the appointed preceptor and gets his guidance. 
By appointed preceptors are meant those who will know the spiritual strength 
of the seeker and will impart instructions in those forms of worship and 
meditation which can be carried out by that particular seeker. The Madhva 
tradition has drawn up a scheme of the hierarchy of souls on the basis 
of their spiritual capacity. Those who are at a higher level may act as 


A 
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preceptors for the beginners, Vayu (mukhyaprana) being the supreme 
preceptor for all. 


Direct Knowledge of God 


By practicing the spiritual exercises detailed above, the seeker attains 
aparoksa jriana, the immediate knowledge of God. He will have a Vision of 
that form of God which is bimba or the archetype for him. Though God 
is nonmaterial and, therefore, formless in the material sense of the term, he 
can assume forms with his miraculous power (acintyasakti) and reveal 
Himself to the seeker. This aparoksa jriana or the direct vision of God is not 
to be identified with the mental image adopted by the seeker during medita- 
tion. This is accompanied by a kind of brilliance unique to itself. The magni- 
tude of this brilliance goes on increasing according to the receptive capacity 
of each seeker. Starting from the magnitude of ten lamps it goes beyond the 
magnitude of a hundred suns. It is against the background of this flood of 
light that God reveals himself to the seeker. Sometimes the devotee may see | 
only the feet, sometimes the arms with the emblems sankha (conch), cakra' 
(disk), etc., and sometimes the smiling face. God in His mercy chooses thus 
to disclose His majestic form in glimpses, as it were, so that the seeker may 
not be overwhelmed. This aparoksa jviana (or the direct vision) is not 
continuous, because the soul cannot bear the full impact of it; but after 
liberation it is uninterrupted and the soul is forever in the presence of God. 

Sravana (hearing), manana (contemplation), nididhyasana (meditation) 
are generally accepted as the three steps that lead to this direct vision of 
God. In this tradition sravana is not mere listening. It is the knowledge of 
the glory of God acquired through the scriptures and from the preceptor. 
Manana is rational analysis of the knowledge thus obtained. Nididhyasana 
is meditation leading to aparoksa jana or direct vision of God. It is this 
direct vision brought about by bhakti which, coupled with the grace of God 
(prasada), leads to liberation or spiritual emancipation. 


Spiritual Emancipation 


The Madhva tradition recognizes four steps in the process of liberation: 
karmaksaya, discontinuation of the chain of activity; utkranti, the soul 
coming out of the body; marga, travel to the higher world; and bhoga, 
enjoying the bliss. A vision of God withers a 


: way all past deeds. They are 
no longer effective as causes for any more births and deaths. This is known 
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the material body. The soul not separated from God even in death and with 
the breath of life (prana) leaves the body through the brahmarandhra, a 
point at the center of the head. The liberated soul emerges amid waves of 
light. 

After utkranti, or coming out of the body, the soul has to travel from this 
mortal world to a higher plane or Brahmaloka. This is called marga. 
According to Indian tradition, the soul traverses a number of subtle worlds 
of elements arranged in a hierarchy. It commences from arci, the realm of 
pure light. Then intervenes a world of wind or atmosphere called ativahika. 
This is followed by a series of worlds of light bearing the names of days, half 
of the month, half of the year, year, etc., thereby indicating the level of their 
light year. The worlds of the sun and moon are also on this path. The world 
of dhruva (pole star) is also mentioned. Ultimately the soul to be liberated 
reaches Brahmaloka and waits for the appointed time of liberation. This 
journey of the soul is common to all traditions. Usually three ways are 
mentioned: devayana, pitryana, and brabmayana. The path described above 
is devayana, meant for those who are to be liberated. Pitryana is the path 
for such departed souls that are to return to this mortal world again for 
rebirth. This is also known as the dhiimadi marga or the smoky path. 
Devayana is also known as arciradimarga or the path of light. The third, 
brahmayana, is not really a route, but it is a state of directly reaching the 
realm of the supreme God. 


Realization of Spiritual Joy 


The fourth and the final stage of spiritual emancipation is bhoga or enjoying 
spiritual bliss. The soul is of the nature of bliss itself. Bliss is innate to it 
and inherent in it. It was eclipsed by avidya and the effects of matter in the 
form of subtle and gross bodies. Now the soul, being freed both from the 
body and avidya, is capable of enjoying his own innate nature of bliss. The 
soul is now completely in harmony with God's will and sees himself in the 
relation of bimba-pratibimba to God. The bliss of the soul is but a reflection 
of the bliss of God. It is made enjoyable by his devotion to God. Each soul 
enjoys its bliss to its fullest capacity. Thus, the concept of liberation in 
Madhva tradition is positive. It does not subscribe to nihilism. God and the 
liberated soul are eternally in each other's presence. God Himself enjoins 
upon the souls His will to engage them in His activity. To some He grants 
the state of salokya, that is, those who remain in one or the other world 
in order to help other seekers. We know them as great saints. Second, some 
are given the state of samipya, that is, proximity to God, and they attend 
upon Him. Third, some attain sarupya; that is, they assume forms similar 
to Him. Finally, some attain szyujya, that is, those who are united with Him 
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and enjoy spiritual bliss. These categories are common to other schools of 
Vedanta also and are slightly differently interpreted here. 

The most important category that emerges out of this tradition of devo- 
tion is the concept of dependence on God. The human soul sojourning in 
this world is called upon to awaken himself and look upon the beauteous 
and majestic form of God, who is forever awaiting the return of His 
creature to His own presence to experience forever the bliss of liberation. 


Devotional Literature in Kannada 


The devotional songs of Purandradasa in Kannada, the native language, 
popularized a whole new trend of religious literature and are a special 
feature of this tradition. This came to be known as Haridasa literature. 
Purandradasa was supported by Kanakadasa, another great devotee and 
poet. The songs of Vijayadasa and Jagannathadasa are also very popular. 
Haridasa literature is still a living tradition in Karnataka. Jagannathadasa’s 
Hartkathamrtasara (eighteenth century) is still read and recited by a large 
section of the populace. The spring of devotion for God tapped by Madhva 
became a broad flowing river in the Dasa literature of this tradition. 
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Spirituality and Nature 


Kraus K. KLostTERMAIER 


Generous nature brings about by 
manifold means the good of the spirit. 
Isvarakrsna, Samkhyakarika 60 


N BOTH THE East AND THE West, traditional religion has been identified 

with institutional authority and revealed scripture, with sacred ritual 

and defined doctrine. At the same time in both cultures attempts have 

persistently been made to reach the transcendent through introspec- 
tion and through an investigation of the depth dimension of nature. It is 
with such attempts that the present essay is concerned. Apart from demon- 
strating that the investigation of nature has been a major concern in Indian 
tradition, our concern is to describe a “spiritual science” which could be 
revitalized and which might be appealing to those who find themselves 
unable to follow the paths of traditional religions. 


Nature as Spiritual Guide and Teacher 


Anyone familiar with the epic and dramatic literature of India will recall 
numerous vivid and loving descriptions of nature offered therein. The 
beauty of the forest through which Rami and Sita proceeded, the peace and 
tranquillity of the famous hermitages visited by the Pandava(s), the great- 
ness of the Himalayas, and the awesomeness of the Vindhyas are immortal- 
ized in beautifully articulated language. Students of comparative literature 
have remarked on the richness of the vocabulary employed in these descrip- 
tions of nature, the astonishingly great number of species of fauna and flora 
identified by name and described in detail. Surely, Indian writers have not 
been unaware of the beauty and greatness of nature—a nature so luxuriant 
in many parts of the country as to be almost without comparison. This 
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variegated nature serves as the background of human drama and Be 
scaffolding for divine intervention in history. 

Over and against this, the way in which nature is seen as a spiritual guide 
to humanity, as related in an episode in the Bhagavata Purana (11.7.9) (abbre 
viated as BhP), appears intriguing. A young ascetic, identified in another 
passage as Dattatreya (BhP 2.7.4), relates how he had adopted nature as 
guide to wisdom and liberating knowledge. The account of the teachings of 
the “twenty-four guru(s)” is prefaced by words put into the mouth of the 
Lord: The investigators of the true nature of the world are uplifted by their 
own efforts in this world. The self is the infallible guide of the self: through 
direct perception and through analogy one can work out one’s salvation,! 
It is suggested that “true knowledge of nature” leads to “true knowledge of 
self and God? The twenty-four guru(s) from nature, which Dattatreya has 
chosen to follow, induce him to adopt practices and rules for his life which 
reaffirm his ideal of sarmnyasa and through it contribute to his liberation. 
Nature acts precisely as the human guru does: proposing through words and 
by example a path leading to insight and realization. A sampling from the 
lengthy text will suffice to make the point. 

The earth has taught Dattatreya steadfastness and the wisdom to realize 
that all things, while pursuing their own activities, do nothing but follow 
the divine laws which are universally established. Furthermore, the earth 
has taught him that existence in a body is a being-for-others (parartha) to 
be lived out in humility and forbearance. Five, too, is an excellent teacher 
and an example for the ascetic, being “full of splendour and made brighter 
by the glow of tapas... not sullied by what is consumed . . . sometimes 
hidden, sometimes visible, assuming the shape of the fuel which it con- 
sumes, burning up past and future sin.. ” (BhP 11.9.27ff.). The honeybee 
teaches the student to go out and collect the essence from all scriptures. It 
also provides a negative lesson: Do not hoard any food. To substantiate this 
part of the bee's teachings, the text recounts a popular story about a bee who 
perished together with its stored-up supply of food. 

Finally, Dattatreya learns the most decisive lesson from his own body: 
“This body, subject to birth and death and constantly and ultimately @ 
source of affliction, is my guru as it prompts me to renunciation and 
discrimination. Though it helps me to contemplate, it really belongs to 
one Realizing this Lam going forth, renouncing all? 
ee a ics, biology, anthropology, and psychology, Datt® 

age of wisdom which makes him aware of “the true 


nature of things” and delivers hi 1 
im from any need to ture into 
Seance : ry transform na‘ 
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In all of this, there is no diminishing of the stature of the human being 
and no denying the person's very special destiny. The Creator, we are told 
in the beginning, was not satisfied after having created a great variety of 
beings. “He rejoiced only when he had created the human body endowed 
with reason and capable of realizing the Supreme Deity. Having, after many 
births in this world, acquired the rare human body, however frail, which 
is still the means of attaining the object of life, a wise man should speedily 
strive to attain liberation, before this body, constantly subjected to annihila- 
tion, is detroyed. The enjoyment of sense pleasures can be had in all species” 


Nature as Helpmate of the Spirit 


Samkhya stands out among the classical darsana(s) (systems of philosophy) 
as the one most concerned with nature and the evolution of matter. By 
many it is considered to be the oldest system. It does not refer to scriptural 
authority; however, many of its basic tenets have been assimilated into 
mainstream Hindu philosophy and religion: Samkhya has supplied the 
terminology of purusa (spirit) and prakrti (matter, nature), of the three 
guna(s) (constituents, qualities), the classification of elements and senses. Its 
overriding concern, as it declares quite explicitly, is the liberation of the 
spirit. 

The fact that it did not include Vedic (or Vedantic) texts and did not offer 
interpretations of such may have been responsible for its lack of appeal to 
an age when the word of scripture was declared the only and supreme 
authority in matters of the spirit.? This in turn may be one of the attractive 
features of the system for us today. It has been noted by all scholars who 
have worked on Samkhya that on the one hand we have abundant references 
to Samkhya (and Yoga) in the Mahabharata and in the major Purana(s), 
where quite often Samkhya is used as a generic name for speculative wisdom 
and systematic thought, and where Kapila appears as the teacher of salva- 
tion, while on the other hand the classical texts (mainly the Samkhyasutra(s) 
and the Sarakhyakarika(s) with their commentaries) offer disappointingly 
little evidence for the greatness of this darsana.> Especially in the crucial area 
of linking the liberation effort with detailed analysis of nature, they exhaust 
themselves in a few general cryptic remarks. Also Yoga, as expounded by 
Pataiijali, does not give us much of a clue. The widespread opinion that Yoga 
offers the practice based on Samkhya theory is mistaken: although Yoga has 
adopted, as have most Indian darsana(s), a certain amount of technical 
terminology from Samkhya, the Samkhya as represented in the classical 
texts could not possibly have been its theoretical basis.* Moreover, the epic 
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and Puranic texts make it quite clear that Samkhya by itself was a path to 
the liberation of the spirit and not just in conjunction with Yoga.5 

Thus, in the following essay an attempt has been made to utilize Samkhya 
passages from the Mahabharata and the Bhagavata Purana to supply details 
that are not found in the existing karika(s) and sittra(s). 

The Samkhyakarika(s) are fairly cryptic in their account of how a know]- 
edge of nature can become the way to the liberation of the spirit. They con. 
tain the remark that “the evolution from mahat down to specific elements 
..- 1s for the sake of the liberation of each mind ... in spite of its appar- 
ently being for the sake of nature herself” (Karika 59). Thus, a certain self. 
transcendence is assumed to be built into nature—the.subjectivity of nature 
linking up with the subjectivity in humanity in constituting the purpose of 
the evolution of the universe. The subjectivity of nature ceases to play a role 
for humanity if and when it has fulfilled its purpose. 

The Bhagavata Purana has a more detailed and more interesting version 
of this process, Presenting it as a double reflection which leads the spirit 
back into its own interiority—nature being the medium in which the reflec- 
tion of the spirit is broken: 


Just as a reflection of the sun in water is discovered with the help of a reflec- 
tion of that reflection on the wall of the house, and the sun in the heavens 
can be seen with the help of its own reflection in water, even so the threefold 
€go is revealed through its reflections on the body, the senses and the mind; 
and through the ego which contains a reflection of the Spirit is seen God, 
who is possessed of true wisdom, is absolutely free from egotism and keeps 
awake even when the subtle elements get merged in the Unmanifest on 
account of sleep. (BhP 3.27.2ff.) 


In reply to the question of how the mind, which is inexorably intertwined 
with nature, could ever become free from the dominance of the guna(s), the 


soul gradually withdraws even as a stick, used to kindle fire, is consumed 
by the very fire which it produces. .. ” 
Samkhya, which devotes so much s 


pace to the inquiry into the nature of 
nature, does not aim at appropriati 


» doe ng nature through the senses, or their 
extension in technology, and it does not cultivate instrumental reason, the 
tool of such appropriation. The Proper attitude for this science of nature 
Is, the texts suggest, detachment from the sense i 


See tn appetites, so as to let the 
subjectivity of nature *pPear as 1t is, before it has been distorted by human 


interference. This science aims at a knowledge of Nature, not at its use. 
In its most generic Sense, “nature” understood-as “prakrti? is not seen as 
“substance” to which certain qualities are added; rather, it is defined as an 
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“equilibrium of three guna(s)” without particular name or form. The very 
choice of the “qualities” universally identified with nature and their applica- 
bility to human nature seem to be further proof that Samkhya deals with 
the subjectivity of nature rather than its objectivity. 

The similarity between Samkhya and Pythagorean teachings has been 
noted before. Out of the Pythagorean fascination with numbers, regular 
geometric figures, proportions, and correspondences, and via Plato and the 
Neoplatonists, there grew our mathematics-based modern natural science. 
The most obvious parallelism between Samkhya and Pythagoras is seen in 
the centrality of the number five. While the thoroughgoing fascination with 
numbers (as G. Larson has well shown)é in general probably has something 
to do with the effort to accommodate a variety of phenomena in a grid 
composed of five-times-five principles, it also hints at a preoccupation (very 
obvious in Pythagoras) with the Golden Section, so crucial and central in 
nature.’ Mathematics provides us with an instrument to envision unity 
behind the diversity of the phenomena. The liberation of the spirit does 
come from the contemplation of nature as a whole as Oneness: that is the 
point of “system; of a “theory” which has to be intuited as a whole and not 
merely studied piece by piece. 

Samkhya aims at the liberation of the spirit by leading it to experience the 
subjectivity of nature, by actualizing nature’s own “better side” its sattva 
quality, and not by interfering with it. 


Nature as Mirror Image of the Spirit 


What distinguishes the modern scientific inquiry into the nature of nature 
from Vedanta is a very different orientation in thinking, a different interest. 
Whereas Vedanta is interested in finding out about what nature is in relation 
to consciousness, modern science wants to find out how it works. It was as 
clear to the medieval Indian Vedantins as it is to modern Western scientists 
that “to perform activities the world need not be thought real” (Parcadast 
IX.89). The Vedantic tradition, at whose core is viveka (differentiation, 
reflective contemplation) and which at the same time insists on the oneness 
of reality, represents a path of liberation through nature, a fulfillment of the 
human person's own destiny worked out not over and against the explora- 
tion of nature but through it. 

The experiments which Svetaketu is asked to perform by his father Udda- 
laka Aruni, dividing a fig, dividing the seeds, mixing salt and water, tasting 
the mix, quite clearly combine instrumental and reflective analysis of 
nature. From the question What do you see? the questioner leads to the 
problem of Where does it come from? and What is it? From an examination 
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of what appears to be part of the external world the question leads ta an 
investigation of the self.® 

Meanwhile, we have learned to see a great deal inside the seed of the fig; 
where Svetaketu could see nothing at all, we see the fine material structure 
of the cell, the cygotes, the molecules of the amazingly numerous sub. 
stances, etc. And what Uddalaka Aruni considered the atom, has become 
the subject of big-science research, which finds ever smaller subatomic 
particles. 

Could we still make the transition from physics to meta-physics which 
the Upanisad(s) suggest? The readiness to explain the no-longer visible as the 
source of the visible, to identify the invisible with the all and this with the 
Self, is no longer there. The theory preceding the actual research evidently 
determines the results. Where Svetaketu finds fulfillment and meaning, 
transcending the object of investigation, the sophisticated contemporary 
finds meaninglessness and inner emptiness. 

Obviously the original experiment is too naive and too questionable; 
classical Advaita Vedanta developed a more sophisticated path of liberation 
through nature. Vidyaranya has laid it out in his Paficadast? in an intriguing 
manner. 

He connects with the Upanisadic “experiments” and provides additional 
support for the transcendence, counteracting a thoroughly worked out anti- 
metaphysical position.!° This naturalistic (“scientific”) position falls short of 
a total explanation of the world in terms of causality operating on physical 
realities. Vidyaranya would probably find fairly wide agreement with his 
observation, “Even if all the learned people of the world try to determine 
the nature of the world they will find themselves confronted at some stage 
or other by ignorance” (PD 6.134). While we have an immense body of 
scientific knowledge concerning details of the working of organisms, we do 
not have a satisfactory answer to Vidyaranya’s question, “Tell us, if you can, 
how the body and the senses came out of the seed, or how consciousness 
was born in the fetus?” (PD 6.144). The fourteenth-century Indian natural- 
ist's answer—It is the nature of the seed to evolve into a body with its sense- 
organs and so forthan answer which Vidyaranya found unsatisfactory, has 
not. been essentially improved on, and Vidyaranya’s rejoinder is still valid: 
“What is the basis of your belief? .. . In the end you will have to say: I do 
not know!” 

At this point Vidyaranya begins with his “ultimate” explanation. He 
employs the term indrajala, “Indra’s net” as descriptive of the nature of the 
physical world." What can be more magical (indrajalamaparam) than the 
fact that the seed in the uterus becomes a conscious individual, that it 
develops a head, hands, feet, and other organs, that it passes through the 
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states of childhood, youth, and old age, and that it perceives, eats, smells, 
hears, comes, and goes? (PD 6.147). 

Among those who believed that they had all the answers were the medi- 
eval Indian logicians. Vidyaranya says that although they themselves may be 
satisfied with their logical explanations, he is not. The nature of the world 
is not accessible to the rational mind: being so (acintya), it cannot fall under 
the canons of logic. Logic, he says elsewhere, is secondary with regard to 
experience; logic can at best examine the description of an experience, it 
cannot create or replace experience as the basic mode of (intellectual) 
awareness (PD 5.30). 

The “seed” (bija) of the world which is thus found to be neither accessible 
to natural science nor to logic (acintya) is termed maya. This maya (a term 
that is used already in some later Upanisadic texts)'? is circumscribed by 
Vidyaranya on the basis of a depth insight: the apparently contradictory 
statements that are being made preempt the notion that maya could ever 
be used either for a naturalistic or a logical explanation of the world. 

In deep sleep (susupti), he claims, we are experiencing mayabiya. Deep sleep 
is the “implicate” form of waking and dreaming, as the seed is the “implicate” 
form of the tree! 

Maya contains the vasana(s) (“impressions,’ potential developments, 
natural laws?) of the entire universe (PD 6.152). Consciousness reflects 
(actively) in these states (namely, waking and dreaming) the mental imprints 
(buddhi-vasana). That seed in association with this reflection emerges in the 
form of intellect (dhi). In the mind (buddhau), the consciousness reflection 
(cidabbasa) is unclearly reflected. This view of things, nature being grounded 
and contained in an entity neither scientifically nor logically ascertainable 
and manageable, should not create the impression that we are talking about 
an “illusion” in the everyday world. Vidyaranya is as aware as any of us that 
“nobody has the power to alter the world of waking and dream states” (PD 
6.160). Individual persons as well as the Lord (God) himself are “reflections 
(abbasa) in maya of atman: Its reality obviously is accessible only through 
a third path, a sensibility not employed in science or logic. Between Isvara 
and Maya there is a kind of mutuality (both being ultimately acintya!): 
Isvara is the maya-reflection of consciousness and at the same time its 
inner ruler (antaryamin), omniscient (sarvajfia), and womb of the world 
(jagadyoni).\4 

The Lord, as the “bliss-sheath? is the carrier of all vasana(s) (information, 
potentials) of all living beings (PD 6.161): that is his “omniscience” As all- 
pervading, he is also “all-supporting” (sarvopadana, material cause of the 
universe) (PD 6.165). He is detectable as “Inner Ruler” through an analysis 
of the fine structure of the universe: “Where the progress from the subtle 
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to the subtler stops, there do we confront the Inner Ruler” (PD 6.166), 
“Being minuter than the minute of the second and third degree, 
being is not subject to perception; but by deduction and sruti h 
is ascertained” 

This Lord is the source of the universe (jagadyoni), insofar as to him are 
due the “manifestation” (avirbhava) and “demanifestation” (tirobhava) of the 
world. “The world (jagat) remains ‘implicate’ in the Lord. He creates it 
according to the karma(s) of living beings” (PD 6.183). As waking and 
sleeping complement each other, cancel each other out, but Presuppose 
(each in different ways) someone who is awake or asleep, so also creation and 
destruction of the universe are complementary and related to an overarch- 
ing ground. 

Obviously Vidyaranya is not interested in maya for the sake of maya. 
Mukti, liberation, is the theme and “liberation can only be reached through 
knowledge of brahmatattua (reality of brahman). One's dreaming does not 
come to an end without one’s waking up” This juxtaposition is quite 
crucial: one cannot dream a dream to-its end. Awaking, the only possible 
end of a dream, is a different condition of being. The dream metaphor is 
expanded when we are told that “this entire world, [svara (God), jiva(s) 
(souls), animate and inanimate objects, is a dream in the non-dual brahma- 
reality” (PD 6.211). In a further specification, the whole world is described 
as a projection of Maya brought forth by Isvara (anandamaya) and Jiva 
(vijianamaya), and then reprojected on maya. The range of [svara projec- 
tion reaches from the desire to create, up to the entering into his ‘own 
Creation; the range of the jtva projection spans from waking to release. The 
obvious paradox is probably intended: the seeming contradiction of exter- 
nalizing oneself in a visible effect and interiorizing the effect by “entering” 
it as it were from outside. 

Vidyaranya (with the sound Advaita tradition behind him) is not declar- 
ing that the insight into the utimate nonduality of nature translates into a 
transcending of the natural laws as far as the body is concerned. He also 
does not suggest that one has to reverse one’s entire thinking: both duality 
and non-duality are partially known (PD 6.243), and we experience daily 
that the nature of the world is Mysterious (acintya) (PD 6.252). While 
consciousness (the goal) is acintya too, it is eternal (nitya) over against the 
momentary character of maya. Also, ontologically the experience of non- 
duality precedes duality, 

The instrument to liberation/enlightenment is viveka (discerning vision), 
a kind of “rationality” which the materialists and the logicians are lacking. 
It is a “metaphysical sensibility” which Cuts, as it were, at a right angle into 
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the infinite plane of maya-derived “reality” It is, finally, nature which, as 
mirror image of brahman, provides all the crucial insights; it is, for instance, 
through the discovery of the acintya aspect of maya that a person realizes 
the insufficiency of linear logic and a materialistic explanation of reality, It 
is the realization of the ultimate oneness of maya which directs human 
awareness to the crucial insight that Reality is One and Undivided. It is the 
perception of different levels in the phenomenal world which leads the 
mind to the decisive understanding of degrees of consciousness. It is, finally, 
the mirror-image quality of nature which in a dialectic makes the spirit find 
its own reality in itself. 

This is not the place to reexamine the vast Advaita Vedanta polemics 
against Samkhya.'5 A doubt may be raised, however, whether Samkhya is 
as unqualifiedly dualistic as Advaita contends and whether Advaita is really 
unqualifiedly monistic. The terminology of the tattva(s) (in plural), the 
reference to irreducibles in the form of prakrti and purusa and similar 
matters, makes it quite clear that Samkhya does not fit the Advaita maxim 
of brabman satyam jagat mithya (brahman is real, the world is false). But this 
prejudices the issue in favor of a certain terminology. After all, there is a 
link between prakrti and purusa without which they could not interact: the 
“quality” of matter-nature which corresponds to the quality of spirit-nature, 
the sattva, “goodness, in which the spirit discovers itself. It is the “goodness 
of nature” which helps the spirit attain its own liberation. 

On the other hand, does not the (necessary) assumption in Advaita, of 
two tiers of reality and truth, the vyavaharika and the paramarthika realms, 
introduce a dualism far more trenchant and irrevocable than any Samkhya 
purusa-prakrti dualism ever did? Samkhya has a bridge to connect its two 
“ultimates”; Advaita has none and can maintain its monism only by denying 
reality to one side of the world. 

The opinion, expressed before, thar the decline of Samkhya as religion was 
due to a (fifth-century?) identification of religion with scriptural truth is 
confirmed by the treatment which Sankara accords to Samkhya in his 
Sartrakabhasya: the first and major objection to the Samkhya conception of 
pradhana is that it is not “scriptural”16 Ramanuja, although taking over 
much more Samkhya theory than Sankara, agrees on this point.!7 


Nature as Body of God 


The Rg Veda, the most ancient document of Hindu religion, refers to 


purusa, the primeval cosmic being, as the source and origin not only of the 


physical universe but also of religion and the social order. Quite clearly 


everything in this world was perceived as bodily related to the divine source, 
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the body of God. “The moon was born from his spirit, from his eye was 
born the sun . . . from his navel arose the sky and from his head originated 
the heaven . . ” (10.90.13-14). 

So evident must have been this conception of the universe as the body of 
God that, based on it, a convincing case could be made for the overriding 
importance of the institutional sacrifice and the division of society into the 
four varna(s). 

The Brahmana(s) elaborated this vision and invested it with rich symbol- 
ism; the sacrifice as the symbolic reenactment of the creation of the world 
reflects the body of God in its varied detail. The Upanisad(s) greatly 
exploited this idvs and developed the parallelism of the macrocosm- 
microcosm into a path of ultimate liberation. 

The Bhagavadgita restates and summarizes a great deal of the Upanisadic 
teaching. It presumes the idea that the Deity dwells in the universe as the 
soul dwells in the body. Over and above the expression of this by now tradi- 
tional insight, it offers in its famous eleventh chapter the grandiose vision 
of the visvariipa of Krsna-Visnu. Arjuna has received the oral intruction of 
Krsna concerning his immanence-cum-transcendence and he has mentally 
understood it. What he now desires is to see with his own eyes the divine 
form of the Cosmos-Creator. Krsna promises that he would “see here today 
the whole universe summed up in His body? 

Seeing the divine form and, by implication, seeing the world as God's 
body, requires a “supernatural eye” The “ordinary” eye cannot truly see 
reality; it grasps only the surface. With this “supernatural vision, a gift of 
the very same Deity whom he beholds, Arjuna can see the supreme and 
divine form of God exhibiting itself as “the whole universe, with its mani- 
fold divisions gathered together in one, in the body of the God of Gods” 
(11.7). 

In a powerful hymn Arjuna describes the body of God which evokes 
feelings of awe and of terror in him. Like the splendor of a thousand suns 
He shines forth. He, who is time, world-destroying. Arjuna praises him as 
“ .. the one who pervades the entire universe. .. ” Arjuna is shaking with 
fear; he cannot stand to see the true nature of the God whose body is the 
universe. And for his sake Krsna assumes again the guise of the human 
being. 

This haunting vision of Visnu’s visvariipa has influenced a great deal of 
Hindu theology through the ages. It is a statement about the nature of the 
world as much as about the nature of God; it explains the importance of 
worshiping the physical image of God through a variety of physical sub- 
stances, and it lays out nature and history as ways to God. 
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Visions of the Deity must have stood at the very beginning of Vaisnavism: 
to obtain saksatkara, a true vision of the Lord has remained the goal ate 
Vaisnava piety. Many an ecstatic and detailed description of God’s body has 
flowed from such experiences. In our own time there are many who claim 
to have had visions of Krsna. 

Hindu theologians, while commenting on passages like the one from the 
Bhagavadgita referred to above, have developed a systematic Philosophy of 
the body of God. Thus Ramanuja writes in his commentary on the Bhaga- 
vadgita: “God has two prakrti(s): a lower and a higher one. The former is 
constituted by the physical world, the latter by the souls of living beings. 
All spiritual and non-spiritual things, whether effects or causes, constitute 
God's body and depend on God who is their soul (Gitabhasya 7.4ff. [trans. 
van Buitenen]). Ramanuja is fond of the Upanisadic image where the 
creation of the world is compared to the activity of the spider, who emits 
from his body the thread he uses to build his net and then reabsorbs it. The 
universe, then, is God’s body in the sense that it owes its existence— 
materially as well as causally—entirely to Him. Ramanuja wishes to make 
it clear that the analogy between the relationship of the human body and 
the human soul cannot be pushed too far without distorting the meaning 
of the world as body of God: “The relation of God to his body is not the 
same as that of the individual souls to their bodies. With the latter, the 
bodies, though depending on the souls, serve some purpose for the suste- 
nance of the souls within them. To God his body serves no purpose at all; 
It serves to nothing but his sport” (Gitabhasya 7.12). 

In addition to this twofold nature, which forms the body of God, God 
himself has his own supernatural body, constituted by “auspicious qualities 
peculiar to Him? Only those persons who have the true knowledge of God 
can perceive the world as God's body, ensouled by brabman; all others 
perceive the world as a multitude of independent objects in a fragmented 
and fragmentary vision. 

Ramanuja is not propounding a new doctrine; he rearticulates age-old, 
popular beliefs. He builds up his case with reference to Vedas, smrti(s), 
sastra(s), and Purana(s). His frequent reference to Purdnic literature demon- 
strates his conscious linking up with tradition and his affirmation of it. The 
Visnu Purana, accepted by Ramanuja as well as by most other Vaisnava as 
revealed scripture, contains a beautiful hymn incorporating the very same 
ideas (50.19.64ff.). The Bhagavata Pura: 


A ina, again accepted as scripture by a 
great many Hindus and today one of the most widely read Purana(s), 
contains an account of the creation of the universe which links, limb by 
limb, the body of God with the material universe. This description is util- 


ized to explain a form of Yoga in which the devotee enters, quite literally, 
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into the body of God and thus comes to a direct experience of the deity 
(11.1.23ff.). The purpose of this Yoga is to see God in all and all in God, 
to realize that there is nothing but God in this universe. Apparently the God- 
universe theme was so important that shortly afterward, in a description of 
the process of creation, it is repeated. In the second, evolutionary-dynamic 
account, the same comparisons or identifications of aspects of the universe 
with God’s body are made as in the first, cosmographic-static version. The 
universe is creatively related to Him, the various entities derive their 
properties from the various parts of God’s body from which they emanate. 
The mountains derive their hardness from God’s bones, the rivers their 
structure from God’s arteries. This second account, too, concludes with the 
statement, which provides the rationale for such meditations, that “there is 
nothing in this creation, whether existing as a cause or an effect, which is 
other than the Lord” (Bhagavata Purana 11.5.6). 

While the Vaisnavas have made the idea of the body of God the central 
truth of their faith, it is not absent from the thought of the Advaitins, who 
adhere to the idea that ultimately Brahman is formless and as such bodiless. 
Since it is a central Upanisadic idea, Avaitins could not ignore it. Thus, 
Vidyaranya explains in his Partcadast: (5.164ff.): 


Sruti (revealed scripture) says that the Lord abides in the intellect and has the 
intellect as his body; but the intellect does not know him, it is itself con- 
trolled by him. As threads pervade a piece of cloth and constitute its fabric 
(upadana), so the Inner Ruler, pervading the whole universe, is the material 
cause of the universe. Just as the threads are subtler than the cloth, and the 
fibres of the threads.are subtler than the threads themselves, even so, where 
this progress from the subtle to the subtler stops there do we meet the Inner 
Ruler. 

Being minuter than the minute, the inmost being is not subject to percep- 
tion; but by reason and by srwti his existence is ascertained. ... As a piece 
of cloth is said to be the body of the threads which become the cloth, so when 
the Lord has become the universe it is described as His body. 


The Paficaratra tradition as adopted by Srivaisnavism speaks of five 
different levels of God’s bodily presence: in his highest form as parabrahman 
he is all but unknowable by humans and inaccessible to them directly. In 
his four vyiha(s) he creates vehicles of meditation, further particularized 
and concretized in the vibhava(s) commonly known as avatara(s), “descents” 
of the Deity into an organism of either animal or man. The Deity descends 
even further, into the heart of each human being as its antaryamin or Inner 
Ruler, and eventually into a material image as the arcavatara. This pro- 
gressive self-diffusion of the divine essence takes place for the sake of return- 
ing all things unto the Godhead. 
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Conclusions 


The issue that has been dealt with in this paper has two aspects, 
cerns the broad and perennial theme of a “spiritual science” 
transcendence through an investigation of nature, through a relig 
does not depend on authoritative pronouncement and revealed 
statements. The second concerns the development of Indian rel 
controversies between the followers of Samkhya and of Vedanta, t 
tion between “monism” and “dualism” Since the second issue is more likely 
to lead to definite conclusions and in some way provides the background 
for the first one, we will first deal with the historical question. 

It has been noted before that there is a good deal of similarity between 
certain ideas expressed in the Upanisad(s) and in Samkhya sources and that 
antecedents for both can be traced back to some Rgvedic siktas, The 
Hinduism that emerged after the Gupta restoration, after overcoming 
Buddhism and Jainism, was not a continuation of preBuddhist and preJain 
religiosity but an institutionalized religion, which strove to outdo Buddhists 
and Jains in their own areas. Thus, over and against the authority of the 
omniscient and fully enlightened Buddha, it placed the authority of the 
infallible eternal Veda; over and against the monistic, idealist Madhyamaka 
position based on rational dialectics and logical analysis, it developed the 
scripture-based monistic idealism of Advaita Vedanta; and typically it fought 
the ascetical sangha-based organization of Gautama and Mahavira with the 
monastic institution of the Dasanami(s). The popular devotional Buddhist 
Practices were supplanted by even more splendid and elaborate devotional 
Practices centered on Visnu (and to a lesser degree on Siva and Devi). The 
elements which did not figure in the controversies were neglected. Thus the 
very interesting “spiritual science” of Samkhya (since it was not based on 
scripture and authority and did not contribute to a strengthening of the 
features of casteism and sectarianism which became the hallmark of the new 
religion) was neglected. With Scripture, and one particular brahmanical 
interpretation of it, becoming the standard of truth, a nature- and not 
scripture-based kind of truth had no chance. 

In Advaita Vedanta the method of realization was no longer a transition 
from the visible to the invisible, as in the Upanisad(s), but an appropriation 
of the verbalized result of the “experiment” of tat tuam asi. 

Ramanuja, who claimed to represent the Vedantic tradition better than 
Sankara, kept more Samkhya in his theology, without giving up the scrip- 
tural principle. Since for him the Visnu Purana was of the stature of 


scripture, he accommodated much more of the pre-Advaitic religion than 
Sankara and his followers.. 
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Patafijala Yoga, which continued to enjoy popularity, has preserved most 
of the teaching of one particular form of Samkhya. It derives its truths from 
a process of introspection into the nature of nature, not unlike that of 
Samkhya. If one considers that the root yu, from which both the noun yoga 
and the adjective yujya are derived, implies not only “yoking” but also 
“fitting” we can establish an interesting association: Yoga as the search for 
the “fitting” fitting into the universe, finding one's fitting place, expressions .. 
that are widely used in contemporary biological sciences in order to con- 
note scientific “truth” and applicability of certain techniques. The Bhaga- 
vadgita (2.48) describes Yoga as “harmony” (samatvam yoga ucyate). The true 
yogi is a person who “fits” into the whole and thus is at peace with himself 
and the world. The relentless “discipline” which leads the yogi from one 
level of the world to the next till he has gone through all of them, and the 
identification of the freedom of the spirit with the completion of the 
journey through the universe makes it a veritable “spiritual science” 

And this leads us to the first and broader issue, the development of a 
religion based on “the book of nature” It goes without saying that our 
culture (which includes our traditions, religious as well as secular) will 
always color our perception of nature, but there is a marked difference 
between the acceptance of a world view based on the pronouncements of 
an ecclesiastical magisterium and a world view based on the consensus of 
those who are engaged in a search into the principles of nature. 

Consequently, one begins to wonder whether those of our Western scien- 
tists who have shown a sympathetic interest in Indian thought, and who 
have found convergences between the new physics and Advaita Vedanta 
specifically, are, in fact, not closer to Samkhya than to Advaita.!* By main- 
taining the objective reality of the physical world and the laws operating in 
it and by insisting on the meaningfulness of continued research in the 
natural sciences, they would not be in agreement with Advaita, as shown 
above, but with (an updated) Samkhya.'? An Advaitin cannot be a naturalist. 
He positively discourages any attempt to explore nature; the general proper- 
ties of nature as ascertained ages ago by the sages are fully sufficient for 
Advaitic liberation. Simkhya would have much more use for further scien- 
tific inquiry. ‘ 

A surprisingly large number of leading contemporary scientists are sug- 
gesting that modern science is a path to rediscover old truths.2? This 
discovery apparently depends on ever-renewed inquiries into the nature of 
nature, on attempts to attune cur subjectivity to nature's subjectivity, to 
discover the structures of reality by reflecting on that which we encounter 
in nature. While individual scientists sound convincing enough when they 
speak about their getting a “glimpse of the central order of things” while 
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doing physics, about their need for a “dose of metaphysics? there js as yer 
NO systematic and comprehensive effort to demonst 
nature is working for the good of the spirit. 
Impressionistic attempts aside, we do not have a modern Parallel to 
classical Samkhya as yet. While basically convinced that natural Science can 
be “a path with a heart?2! we have not yet worked out the epistemological 
Presuppositions to connect the interiority of the observer with the interior. 
ity of the observed. The solution of the dilemma obviously does not lie in 
a “subjective natural science” or an “objective history” We are becomin 
aware again of “wholeness” as a quality of reality comprising objective as 
well as subjective features and transcending them both. As the physicist. 
philosopher C. EF. V. Weizsiicker expressed it: “If we try to think the whole 
universe as quantum-theoretical object, the universe ‘is’ not the multiplicity 
of objects in it, but it divides into the multiplicity for the multiplying. 
objectivating views”22 Even closer to the Position advocated here, there 
comes, in my opinion, the statement of the eminent physicist David Bohm: 


rate the ways in which 


We are led to propose... that the more comprehensive deeper and more 
inward actuality is neither mind nor body but rather a yet higher-dimensional 
actuality which is their common ground and which is of a nature beyond 
both. Each of these is then only a relatively independent subtotality and it 
is implied that this relative independence derives from the higher- 
dimensional ground in which mind and body are ultimately one (rather as 


we find that the relative independence of the manifest order derives from the 
ground of the implicate order). . . .23 


The “physics” of Samkhya is, in many ways, quite plausible if considered 
from the standpoint of today’s theoretical physics. While it is “atomistic” 
(algebraic) on the level of a certain complexity, it is nonatomistic (geo- 
metric, field-theory-like) on the most fundamental level of prakrti and the 
guna(s) before the formation of “beings” 

Since Samlshya includes organisms (biology) and sensations as well as 
consciousness (psychology) in its evolutionary scheme of things, it may 
offer a basic groundwork for a unified science. It has the added advantage 
of suggesting a transcendence of matter in the direction of spirit, the 


identification of the “ghost in the machine” and the correlation of humanity 
and nature. 


It was an unfortunate development both in the East and in the West 


dto have no regard for the notion of spirit and 
the reality it stood for, Happily, there were “unorthodox” people in both 


camps who refused to abide by this artificial dichotomy and who, through 


“a 


SPIRITUALITY AND NATURE 335 


their own experiences, were led to the conviction that “ 

brings about by manifold means the good of the spirit? Paar 
Many great scientists, from Kepler to Oppenheimer in the modern West 

have recorded their moments of awe and the feeling of receiving a aera 

which accompanied great scientific breakthroughs. And many great teachers 

of spirituality like Plato and Plotinus in the ancient West, or Kapila and 

Patafijali in the East (not to forget Lao-tze and the compiler of the Ching) 


have conceptualized insights into physical nature which guided scientists to 
fruitful discoveries. “The truth which makes free” is not the one set down 
in doctrines and formulas. Nor is it the explanation of events and mechan- 
isms, be it through bodies or through concepts. Rather, it is the one which 


is encountered in ever new insights into the nature of nature. 


Notes 


1. BhP 11.7.19f. 

prayena manuja loke lokatattvavicaksanah/ 

samuddharanti hyatmanamatmanavaisubhisayat// 

dtmano gururatmaiva purusasya viSesatah/ 

yat pratyaksanumanabhyam greyo savanuvindate// 

2. By equating “the scriptural means of terminating misery” with the perceptible, in 
which “there is no certainty or finality; it sets itself up against the “new religion” of post- 
Gupta Hinduism. 

3. The question has been extensively addressed by E. Frauwallner in the first volume of 
his Geschichte der Indischen Philosophie (Salzburg, 1953) 228f. and 472ff. 

4. On this, see G. Feuerstein, The Philosophy of Classical Yoga (Manchester: University 
Press, 1982) chap. 7, “Patafijala Yoga and Classical Sarhkhya“” 

5. Cf. Bhagavadgita 5.6; 13.29ff. 

6. G. J. Larson, “The format of technical philosophical writing in ancient India: Inade- 
quacies of conventional translation? in Philosophy East and West 36/3 (July 1980) 375-80. 

7. Cf. Gydrgy Doczi, The Power of Limits. 

8. Chandogya Upanisad 6.13.3: 

sa ya esoanima aitad atmyam idam sarvam 

tat satyam sa atma tat tvam asi Svetaketo 

9. The Paricadasi of Vidyaranya Muni with the Vyakhya by Ramakrsna, ed. by Narayana 
Rama Acarya (Bombay, 1949); abbreviated PD; English translation (Paricadasi only) by 
Swami Swahananda (Madras, 1967). 

10. Cf. M. Hiriyanna, “Svabhava-vada or Indian Naturalism? in Indian Philosophical 
Studies (Mysore, 1957) 71-78. 

11. In the light of this, the following remark by J. A. Wheeler, a leading contemporary 
astrophysicist, is interesting: “The golden trail of science is surely not to end in nothingness 
...not machinery, but magic may be the better description of the treasure that is waiting” 
(‘From Relativity to Mutability” in The Physicists’ Conception of Nature, ed. J. Mehra 
[Dordrecht: Reidel, 1973] 203). 
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12. Cf. Swami Prajiiananda, “Indefinable Maya in Advaita Vedanta? in The Bases of Indian 
Culture (Calcutta, 1973) 139-60. : 

13. Iam using the words “implicate” and “explicate” so as to evoke an association with the 
way in which the physicist David Bohm (Wholeness and the Implicate Order) uses them, 
recalling Nicholas of Cusa’s example. 

14. Cf. Dr. Satya Deva Mitra, “The Advaitic Concept of Abhasa” in V. Raghavan Felicitg. 
tion Volume: Sanskrit and Indological Studies (Delhi, 1975) 267-89. 

15. This polemic permeates all Advaita literature, from Sankara’s Brahmasitrabhasya 
through Vidyaranya’s Sarvadarsanasarigraha to contemporary Advaita writings. See G. J. 
Larson, Classical Samkhya (Delhi, 1981) 209-35; “Epilogue: Sankara’s Critique of Classical 
Samkhya” 

16. Sankara (BSB 1.1.5): “It is impossible to find room in the Vedanta texts for the non- 
intelligent pradhana, the fiction of the Samkhya because it is not founded on Scripture” 

17. Ramanuja (BSB 1.1.5): “ . . those texts can in no way refer to the pradhana and similar 
entities which rest on inference only...” 

18. Thus C. EF. v. Weizsicker (“Who is the Knower in Physics?” in Spiritual Perspectives, 
ed. T. M. P, Mahadevan [Madras, 1971] 148-61), who ends his summary of quantum theory 
by stating: “This does not seem far from what the Advaita doctrine calls maya! Or even 
more explicitly Queen Frederica of the Hellenes (“To Advaita through Nuclear Physics” in 
the same volume [pp. 162-70]), who categorically asserts: “Advaita Vedanta... when wedded 
to theoretical nuclear physics will give us at long last a holistic view of life. The nuclear scien- 
ust is moving closer and closer to an Advaitic understanding of the universe” 

19. Thus C. F. v. Weizsacker (“Who is the Knower”) insists: “ . . the ascent is not necessarily 
promoted by leaving the questions of physics aside but rather by unswervingly pursuing 
them? Or Queen Frederica (“To Advaita”): “ .. the help of the theoretical nuclear physicist 
is needed, by destroyng the notion of duality he helps to destroy ignorance...” 

20. The examples referred to here are found in the works of W. Heisenberg, A. Einstein, 
and M. Planck. They could easily be amplified. It is surprising how many quotes from 
religious writings (East and West) are encountered in the works of contemporary scientists 
like K, Malville (A Feather for Daedalus), R. Oppenheimer (Science and the Common Under- 
standing), F. Capra (The Tao of Physics), V. Nalimov (Faces of Science, Realms of the Uncon- 
scious) and many others. 

21, A central notion of Capra's Tao of Physics, taken over from Castaneda’s Teachings of 
Don Juan. 

a C.F. v. Weizsicker-Gopi Krishna, Biologische Basis religidser Erfahrung (Weilheim, 
1971) 42. 

23. D. Bohm, Wholeness and the Implicate Order, 209, 211. 


Bibliography 


Bohm, D. Wholeness and the Implicate Order. London: Routledge & Kegan Paul, 
1980. 


Buckley, B., and J. Peat, eds. A Question of Physics. Toronto: University of Toronto 
Press, 1979. : 

Capra, F. The Tao of Physics. Shambhala Books, 1975. 

Doczi, G. The Power of Limits. Shambhala Books, 1981. 


AP 


SPIRITUALITY AND NATURE 337 


Eddington, A. The Nature of the 
Michigan, 1958. 

Heimann, B. Facets of Indian Thought. London: Routledge & Kegan Paul, 1964. 

Heisenberg, W. Physics and Beyond. New York: Harper & Row, 1977. 

Jones, R. S. Physics as Metaphor. Meridian Books, 1982. 

Mookerjee, A., and M. Khanna. The Tantric Way: Art-Science-Ritual. London: 
Thames & Hudson, 1977. 

Needleman, J. A Sense of the Cosmos: The Encounter of Modern Science and Ancient 
Truth. Garden City, NY: Doubleday, 1975. 

Prigogine, I, and I. Stengers. Order Out of Chaos: Man’s New Dialogue with Nature. 
New York: Bantam Books, 1984. 

Ranganathananda, Swami. Vedanta and Science. Calcutta: Ramakrishna Institute of 
Culture, 1964. 

Riepe, D. The Naturalistic Tradition in Indian Philosophy. Seattle: University of 
Washington Press, 1961. 

Seal, B. N. The Positive Sciences of the Ancient Hindus, Reprint. Delhi: Motilal 
Banarsidass, 1958. 

Siu, G. H. The Tao of Science. Cambridge, MA: MIT Press, 1974. 

Zukav, G. The Dancing Wu Li Masters. New York: Bantam Books, 1979. 


Physical World. Ann Arbor: University of 








17 


Spirituality and Health 
(Ayurveda) 


S. N. BHAVASAR AND GERTRUD KIEM 








N THE INDIAN SYSTEM OF MEDICINE the well-being of human beings 

pertains both to their physical welfare and their spiritual felicity. Spirit 

and matter are commonly understood to symbolize two extreme states 

of existence, generally opposite to each other. A middle term is con- 
ceived which symbolizes life. These three planes of existence generally are 
covered under three terms—body, mind, and spirit. They stand also for 
three respective perspectives on life and existence as a whole—physical 
(matter), biophysical (or psychosomatic life), and metaphysical (spirit). In 
actual practice, however, each one has to accommodate or account for the 
other two. The human represents life, the middle plane, wherein both the 
physical and metaphysical planes unite, by getting duly modified in terms 
of biophysical equivalence. The human being thus occupies a central posi- 
tion, in which we find both extremes simultaneously exhibiting their own 
properties, somewhat mollifying, somewhat overpowering, somewhat sup- 
porting, or somewhat following each other. 

Spirituality, then, signifies here the upper limit, the upper hemisphere of 
the state of existence, covered under the terms “consciousness, “swareness” 
(cit, caitanyam), as against the lower limit, the lower hemisphere of the state 
of existence covered under the term “unconsciousness” (jadam, acit). This 
philosophical position is translated in an ethical-religious context as a Way 
of life, based on and governed by higher ideals. Spirituality thus represents 
an “inner” view of life, that is, a view from the upper to what is “below” 
In short, spirituality is the life within, expressing and governing the life 
without. It is the subjective within meeting and accommodating the objec 
tive without. It accepts the existence of the soul, as the source and center 


that balances the extremes, which is designated as samatvua, samya, samyo8® 
and others (sttra 7.41 of Caraka Samhita). 
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The Caraka Samhita 


The Caraka Samhita (Collections of Caraka) is considered to be the most 
authoritative text on Ayurveda, inasmuch as it represents an authentic 
thesaurus of the various aspects of this science, with reference to the funda- 
mental principles of medicine. The term Ayurveda consists of two words— 
ayus and veda—which in their conjunction mean “knowledge of Life” 
According to Caraka, it is an xpaveda or an ancillary branch of the Atharva: 
veda (sutra 30.21). Brahma himself is considered to be the original pro- 
pounder of Ayurveda. The order of transmission of the knowledge of this 
science, as set forth in the Caraka Samhita is as follows: 


Brahma, Daksa, Prajapati, the Asvini twins, Bharadvaja, Atreya (a sage men- 
tioned in Rg Veda and Atharvaveda), and his six disciples Agnivesa, Bhela, 
Javakarna, Parasara, Harita, and Ksarapani are all known as authors of Ayur- 
vedic Treatises in their respective names. 


According to the colophon, Agnivesa, on the advice of his preceptor, com- 
piled this work, which was subsequently redacted by Caraka and Drdhabala 
(who wrote only the last forty-one chapters of the Caraka Samhita). 

The original work of Agniveéa, written most probably around 1000 z.c., 
is not available now. There is a great divergence of opinion about the iden- 
tity and time of Caraka. It is likely that Caraka flourished in the seventh/ 
eighth century B.c. The reason for ascribing this date is that the work seems 
free of Buddhistic influence. It maintains a Brahmanic style, and the entire 
nature of the exposition is indicative of the culture of the times. The 
Atharvaveda, while describing the creation of man, mentions several parts 
of the skeleton which are carefully enumerated; it has a great similarity with 
the one available in the Caraka Samhita. Furthermore, the names of Agni- 
vesa and Caraka are mentioned in the Astadhyayt of Panini (sixth century 
B.c.) and by Patafijali (second century 8.c.), which indicates that Caraka and 
his master were anterior to them. 

The term caraka is derived from the root ca7, meaning “to move about” 
There are many legends about the personality of Caraka. One of them says 
that he was an incarnation of the serpent-god Sesa, who, seeing the mis- 
erable state of health of human beings, took birth in the family of a learned 
sage in Varanasi, redacted Agnivesa’s work and propagated Ayurveda among 
humanity, moving from place to place. 

A number of commentaries have been written on the Caraka Samhita, in 
Sanskrit and in the regional languages of India. The most authoritative com- 
Mmentator on Caraka is Cakrapani (eleventh century a..). The entire com- 
mentary, except a few verses, is available today (Ayurveda Dipika). 
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The popularity of the Caraka Samhita had spread beyond the frontiers of 
India. At the beginning of eighth century A.D. it was translated into Arabic. 
Caraka’s name, as Sharaka Indianus, appears in the Latin translation of 
Avicena, Razes, and Serapion. There is a mention of its translation from 
Sanskrit into Persian and from Persian into Arabic in Fihrest (a.p. 980). The 
work is also mentioned by Alberuni, and most probably it was his chief 
source of the knowledge of medicine. Ayurveda is very deeply rooted in 
Indian culture, but it deals with the fundamental principles of human life, 
and as such it may be considered to have worldwide validity. 


Indian Culture and the Caraka Samhita 


It will be useful to give the broad outlines of the philosophical framework 
which is used by this system of Indian medicine. We shall consider the three 
most outstanding principles of Indian thought which were current in the 
time of Caraka: (1) bheda-abheda (unity in diversity), (2) pinda-brahmanda 
(microcosm-macrocosm), (3) satkaryavada (law of self-becoming). These 
may be briefly explained. One must not forget here that healing according 
to Indian medicine is not accomplished without some connection being 
made to the sense of values which suffused Indian culture. 

Indian philosophy, as one may see in the above formulations, speaks of 
reality in two terms, absolute and relative. The former is unmanifest, non- 
material, without phases, without qualities, without sequence, as against 
the latter, which is manifest, material, with phases, with qualities, with 
sequence, etc. In short, the absolute is beyond timespace, while the relative 
is within timespace. The former is termed paratpara (transcendental); it is 
the source, the origin of creation as a whole and as such beyond ordinary 
expression or perception (stra 1.17; 1.28). The method of apprehending the 
Absolute envisaged and adopted by the ancient seers is that of self-realization 
through Yoga, which is regarded as direct perception or rather a direct expe 
rience of Truth. This state is sometimes described as samadhi (‘enstasis”), 
which is characterized by divine bliss (ananda), consciousness (cit) and real- 
ity (sat). To achieve the state of saccidananda is the goal (sadhya), and Yoga 
is the means (sadhana). It has been, therefore, rightly said that by the 
knowledge of the self Indian seers arrived at the knowledge of the universe. 

This highest aim has been brought down toa level of practicality and trans- 
lated into four kinds of pursuits or ends of human life, called purusartha— 
dharma, artha, kama, and moksa (Cikitsa 1.4.57-58). Saccidananda, men- 
tioned above, is the eternal foundation on which rests this fourfold scheme 
of life; and both of these serve as a unifying force behind the multifold 
aspects of Indian culture. By adopting this scheme, it has been possible to 
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frame and shape the various branches of knowledge like the arts, hu 
ities, and literature. All human aspirations—as, for example, anes (desire 
for life), vittesana (desire for wealth, amenities, and facilities), and ; are 
sana (desire for happiness in life after death)—have to be puided by these he 
ends (sitra 11.3). Dharma and moksa support and guide all human activities 
(sutra 5.104) related to artha and kama. This also is, as one may see, the 
injunction of the Grea. 

The concept of moksa is the central issue of all Indian systems of philoso- 
phies whether they are monistic, dualistic, or pluralistic. Spirituality, there- 
fore, is a way of life, and as a perspective it has to account for all these 
categories. All schools are believed to have originated from enlightened 
seers. There are also some schools which do not possess a written documen- 
tary tradition. In general, the following ideas are part of the general philo- 
sophical tradition: svabhava (innate nature), isvara (Supreme Godhead), 
kala (time), niyati (determinism, providence, fate, etc.), yadrecha (indeter- 
minism, whim, desire, etc.), bbita(s) (inert elements—material factors). All 
schools utilize these concepts to explain the relationship of the One and 
Many. 

Caraka advises the Ayurvedic student not to get involved in any philo- 
sophical school as such, nor even to dawdle unnecessarily over such issues, 
because all of them have meaning and also a certain part to play in life (stra 
15.20; also susruta sariva 1.11). Any activity is actually a product, a joint 
venture of many factors (samudaya) (vimana 1.11; sarira 1.47; 3.11). He 
therefore advises one to follow always a middle path, that is, to adopt a 
policy of samatva (equality), samya (equilibrium), and madhyamaovrtt 
(middle way). 

Diversity is a further extension of this very theory of unity in the concept 
of pinda-brahmanda, the microcosm and macrocosm, which are two modes 
of creation. It has been elucidated and employed by Ayurveda in great detail. 
The macrocosm is all-pervasive (vyapaka), while the microcosm is the 
pervaded (vyapya). They are conjoined by a whole and a part relationship. 
They are one by the principle of unity and are different by the principle 
of diversity, actually a union of both (pravrttih ubhayasya tu). A common 
thread exists between them which allows a kind of measurement. The 
expression “lokoyam purusa sammitah; when literally translated would 
mean, “This Cosmic Man has a corresponding, symmetrical equivalence or 
identity (sammita, from sam+ma, “to measure equally”) with man? Caraka 
further states that whatever factors are present in man are present also in 
the Cosmic Man (sarira 4.13; 5.3-5). Ayurveda makes use of this concept on 
all planes. Here too we find subjectivity reflected objectively. The most out- 
standing feature of this theory is thus stated: 
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‘ust as by release (visarga), reception (adana) and scattering (viksepa) respec. 
ee the soma (moon), the si#rya (sun) and anala (the fire) ‘uphold the 
cosmos, the kapha (phlegm), pitta (bile) and vata or anila (wind) with respec- 
tive energies uphold the body. 


Actually, all the three phases of energy are of the sun alone, but on a lower 
level they are assigned to the three cosmic gods. This is in harmony with 
the Rgvedic statement, “The Sun is the soul of all things mobile and 
immobile” (Rg Veda 1.15.1). It is on this that the theories of southern and 
northern solstices of the sun have been based and further employed in rela- 
tion to cosmic health and individual health. 

This concept further displays the identity of the sun and time (kala). The 
sun is said to be the creator of time, and this theory as a whole forms the 
base for another Ayurvedic concept, namely, kala-samprapti (temporal pre- 
cipitation or temporal transformation—kala-vipaka), which in turn is the 
base for an individual theory of transformation of food in successive body 
constituents after food is consumed and is digested in the stomach (sarira 
1.110). Moreover, the concept of temporal precipitation has been incorpo- 
rated in pathogenesis (production of disease) and its reversal, that is, treat- 
ment, which follow the principle of opposition for the cause and effect 
phenomena of disease. This concept of time is also the base for the seasonal, 
monthly, and diurnal concepts of time and the corresponding individual 
code of conduct. In short, the concept of pinda-brahmanda is responsible 
for the formulation of the other theories, of pathya-apathya (proper and 
improper) and sadortta (individual code of conduct) in relation to ahiara 
(food), vihara (life activities including exercise), and ausadha (medicine). Of 
course it is needless to point out that all this is stated without violating the 
overarching ideals of dharma and moksa, as described earlier. 

The third extension and derivation of the theories stated above is that of 
causation. It anticipates other related theories like transformation of cause 
into effect, modification or illusion theory of cause, and even the theory of 
nonexistence of the relation of cause and effect. Caraka, however, accepts 
the satkaryavada (j.e., effect exists in cause), without losing sight of the 
implications of the other theories, especially from the Ayurvedic point of 
view. The concepts of anuurtti (follow-up) and samtati (continuity and suc- 
cession) in relation to life clearly show his attitude (stra 30-32; Sariva 2.42). 

The main consideration behind this concept is an identity of cause and 
effect. What makes them different practically is time and space, and they 
form the base for deciphering het (cause), linga (symptom), and ausadha 
(treatment). The function of the physician is practically to establish the 
cause-and-effect relation and resort to it in treatment. Satkaryavada has two 
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implications: to infer the cause from the effect, and then, from the Cause. 
to expect the appropriate result. This double approach is described as pene 
tive and negative methods of confirmation. On the basis of such reasoning 
Caraka states that one should attempt to achieve “a reasonable conclusion 
based upon a necessary causal relationship” rather than work on the 
presumption of caprice (yadrccha), which being bereft of cause-and-effect 
relationship cannot yield an expected conclusion (s#tra 1.135; 20.21). 

The three fundamental principles outlined above are accepted and incor- 
porated in Ayurveda. Owing to their universality they are called “axioms 
common to all disciplines” The particular disciplines derive and employ 
secondary theories from them along with their subsequent extensions, 
called “specific treatises” and “extended conclusions’ 

Thus we see that fundamentals are an outcome of the Vedic tradition, and 
Ayurveda is an ancillary to the Veda. Therefore we can cite some of the well- 
known examples which serve as the base for all Ayurvedic theories. 


Of the One that exists, the learned speak as Many. (RV 1.164.46) 
Of one that exists, (the learned) conceive in many ways. (RV 10.114.5). 


Indra-with his mayas (from ma, “to measure; i.e., the creative female prin- 
ciples, creatrix) becomes multi-formed. (RV 6.47.18). 


This All, indeed, is brahman. (ChU 3.14.1) 


All things made of clay become known, the modification (vik@ra) being only 
a name arising from speech—the truth is that it is just clay. (ChU 6.1.4) 


My dear! Having seen atman, having heard atman, having pondered over 
a@tman, and having reflected on atman, indeed, all becomes known. (BAU 
45.6): 


The last two citations speak of the method of self-realization, the main 
road as well as the goal of spirituality. It is also the confirmation of the 
validity of knowledge. Self-realization is to know, is to become, by way of 
atmajnana, of the very nature of knowledge itself. 

Caraka very vividly describes this in his very famous verse: 


loke vitatam atmanam lokam catmani pasyatah / 
paravaradrsah santir jhanamila na nasyati //_ 
: (Sariva 5.20) 
He who sees himself extended in the world and sees the world reflected in 


himself, of such a person, who has seen the highest and the lowest, the santi 
(peace) which is deeply rooted in him does not become nonexistent. 


This concept is employed by Caraka in the context of treatment: 
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Jrianabuddhi—pradipena yo na visati yogavit / 
aturasyantaratmanam na sa rogan cikitsati // 
(vimana 5.22) 
By means of a lamp in the form of knowledge and reason, the philosopher 


physician who does not enter the inner self of the patient will not be able 
to treat the diseases. 


In short, Caraka advises even the patient to be dharmika, “one who fol- 
lows dharma as a discipline? and better still to be a dharmatma, “one who 
has made dharma his very soul” (s#tra 2-16; 11.17) 


Fundamentals of Ayurveda 


In the light of the previous spiritual background, it is possible for us to 
understand and appreciate the practical side of Ayurveda and its main 
concepts. 

Caraka accepts human beings as the center of living beings and perceives 
them from different angles. The human being is a product of purusa and 
prakrti, the male and female principles, symbolizing the dichotomy in the 
whole of creation. They are the primeval parents, opposite to each other, 
yet complementary to each other. They enter into each other and also 
follow each other (paraspara anugatau, paraspara anupravistau). 

Caraka adopts here the Samkhya philosophy according to which purusa 
is a constant immobile factor, indescribable by any properties, and is an 
abode of knowledge yet seems to be the creator, the seed, while prakrti is 
the soil, the mutable, variable factor, capable of undergoing any modifica- 
tion in the course of manifestations in terms of creation. Prakrt1, endowed 
with three innate properties, sattva, rajas, tamas, when disturbed to a stage 
of disproportion or imbalance issues forth the creative principles necessary 
for gross manifestation, leading successively to the lowest stage, that is, 
matter. The extension of prakrti from its original status to matter comprises 
twenty-four principles, divided into two categories, major and minor. The 
former group is of eight principles called prakrti in relation to the other 
group of sixteen principles called vikrti, that is, modifications (S#tra 1.63). 
The immutable purusa, when seemingly engaged in creation, is called rast- 
purusa. Purusa is the dweller, and prakrti is the house with nine gates (Sartra 
1.17). 

It is here that Caraka correlates medicine with metaphysics. He states that 
purusa, or the self, is in reality the transcendent witness, eternal, without 
birth and death. Although he is aja (unborn), he chooses sometimes to be 
guided by prakrti and is led into creation. This tendency is called moba 
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(captiveness). Moha induces action, which has two effects Opposite to each 
other—iccha and dvesa, desire or attraction and repulsion (literally, love and 
hatred) (sarira 1.53; 1.59). This makes the aja (the one beyond birth) the 
hetuja (subject to birth with purpose) (Sariva 1.53; 1.59). In this lies the 
beginning of the cyclic pattern of birth and death, held together by the law 
of succession (samtati). This being, therefore, is the abode of happiness and 
unhappiness, health and ill health, birth and death. Caraka in this context 
speaks of two bodies of man, the gross and the subtle. He states that the 
subtle body consists of the soul, mind, ego, consciousness, and the five 
subtle principles (tanmatra(s)). This subtle body can go out of the gross 
body. Its entry is life and its exit is death; and it forms the link between two 
lives. However, he states that the succession or continuity is due to the 
association of body and mind, whether of the gross or of the subtle body. 

The purusa is independent of all dualities which are inherent in the world 
as a system of energy; that is, the world is composed of heat and cold, the 
sun and the moon (susrita sarira 3.4). The duality which refers to all such 
pairs, day and night, pitta-kapha (bile/phlegm), prana-apana (in-break/out- 
break), anatarpana-samtarpana (emaciation/overnutrition) does not affect 
the Cosmic Self; the purusa is beyond such dualities. 

On a still lower level the human person is conceived of as the gross body, 
senses, mind, and the indwelling soul. The senses play a double role for the 
human. On the one hand they establish contact with the outside world, 

-while on-the other they establish the link between body and mind. 

On the material plane, the entire world is created out of and sustained by 
the five inert gross elements: ether, air, fire, water, and earth. The living 
body is created out of these five elements and serves as a dwelling place for 
the purusa. The human person, as a living being, is called the person with 
six constituents. 

In the human, the essentially nonmaterialistic atman seems, as it were, 
caught inside a material sheath. The human is de facto limited and practi- 
cally exhibits material properties, like emergence or being created and dis- 
solution, and seems almost identified with matter. Caraka,also recognizes 
the influence of timespace-directions in the order of creation. In Nyaya 
philosophy they have been treated as substances, which is accepted by 
Caraka, and they have been assigned meanings and significances—e.g., 
normal_and abnormal (prakrta-vikrta). As such they are reflected especially 
in prognosis of death by various methods (Sartra 1.16; 1.32). In indri- 
yasthana, which is one of the most complex, esoteric, and therefore least 
understood sections of Ayurveda, Caraka speaks of signs and symptoms of 
death, based on the principle of opposition, apposition, symmetry, asym- 


~ metry, on physical, biophysical, and metaphysical levels, in relation to the 
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patient. It is here that the seemingly mystic ideas regarding timespace- 
rotation-direction-sequence (kala-desa-gati-dik-karma) have been employed. 
Such profound ideas and their practical application could be possible in the 
Indian context only through the highest type of meditation, a result of 
rigorous spiritual discipline. 

Over and above all this, Caraka presents a unique spiritual perspective on 
humanity. He says that if consciousness is accepted as the base from which 
matter evolves then, as some authorities say, iti eke, ie., cetand, is the only 
constituent of which humanity is made (Sariva 1.16; 1.32). It means that it 
is consciousness that decides-and confirms the existence or nonexistence of 
life in living beings; and therefore it is the mainstay, or rather the only con- 
stituent, of humanity through which and upon which every thing depends. 
The gross body is the material manifestation of the same and is accepted as 
the material sheath of the self. This is a very remarkable and startling 
attitude of perceiving the body itself as adhering to the principle of unity. 
This interpretation also facilitates and explains the role of an otherwise 
nonmaterial mode of treatment in the form of mantra, grace, blessing, 
touch—that is, a form of yogic treatment of the highest order or a spiritual 
healing. 

The perspectives stated above, strictly speaking, are not medical. The 
medical perspective on the living being, both floral and faunal, is that it is 
made of dosa (disorder), dhatu (bodily juice), mala (refuse). Dosa(s) are three, 
dhatu(s) are seven/eight along with sub-dhatu(s), and mala(s) of all types are 
produced in the process of digestion and conversion from lower to higher 
dhatu(s). Even the nonliving substances, like minerals and others, have been 
perceived in the same manner depending on their effects in the living beings, 
when used as medicines. 

To summarize: The concepts of cause (het#), symptom (linga), and medi- 
cine (ausadha) (sittra 1.24) depend on the aforesaid perspectives. Since the 
ideas of disorder and disease depend on this, it would be proper first to put 
forth the idea of health and happiness. 


Health in Caraka Samhita 


A descriptive definition of health given by Caraka is as follows: 
Disease (vikara) is a loss of equilibrium (vatsamya) of body constituents, while 
health (prakrti) is their equilibrium (samya). Health (arogya) is called happi- 
ness (sukha), and ill-health (vikava) is decidedly unhappiness (duhkha). 


The property of having more than one nomenclature of health and ill- 


‘health (health and ill-health, equilibrium and disequilibrium, happiness and 
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unhappiness) lies in the very idea of multiple levels and dimensions of the 
same. The term health-ill-health (prakrti-vikrtt) in reality belongs to the level 
of philosophy especially associated with the Samkhya school, and it is thus 
a philosophical definition of health. Equilibrium and its loss belong on the 
one hand again to the Samkhya concept of prakrti and her properties, and 
on the other hand to medicine proper with respect both to quality and 
quantity of dosa-dhatu-mala. Happiness and unhappiness indicate the plane 
of sensibility or sensation, that is, psychology, which is the field proper of 
the mind. The favorable sensation is happiness; the other one is a sign of 
unhappiness. Thus, this description correlates the metaphysical, psychologi- 
cal, and medical (biophysical) planes of living beings and recognizes an inter- 
pretation of the three regarding health and happiness as well as ill-health and 
unhappiness. 2 
The most common term for health used in Ayurveda is svasthya (health), 
and for the state of the healthy person, svastha. Svastha is a compound 
formation of sva+stha, wherein the former means self and the latter is the 
verbal derivative from the root stha, “to stand; “to establish,’ “to maintain? 
It means, therefore, he who is established, in one’s self, the soul. This is the 
spiritual or the subjective definition of health. Curiously, this is also the 
yogic description of samadhi as it is found in Yogasutra of Patafijali. Yoga 
is defined by Pataiijali in his opening aphorism as mastery over the respec- 
tive patterns of consciousness. The culminating effect of this state is expressed 
as tadadrastuh svariipe avasthanam, “then the observer (of spiritual practice) 
gets established in his own nature” Here too sva is svariipa, and stha is 
avasthanam; indeed, it is a description of svastha in Ayurveda. The implica- 
tion of this definition is that to be established in one’s own self is ideal 
health. This is envisaged by Ayurveda and is also the goal of Yoga. 


Field of Medicine 


Having defined health and ill-health, Caraka goes ahead and states that of 
atman, mind, and body, the last two are the pedestals for disease and dis- 
order or health and ill-health. Azman, in principle, is the witness, and his 
office is to grant or withdraw permission to the lower faculties, to impel 
them or repel from them the stimulants. His highest office is to know, 
whereas ignorance is his negative aspect. It is in this context that the truism 
of the hedonistic assumption is acknowledged by Caraka: 


All the activities and tendencies of all living creatures are aimed at achieving 
happiness; however, the tendency to choose and follow the proper path or 


the improper path depends upon aspiration for knowledge or for ignorance 
respectively. (si#tra 28.35) 3 
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Having clarified the position of the atman, Caraka concentrates on body 
and mind in detail. He says that the body is subject to three kinds of 
disorderliness or malfunctioning (dosa) because of the irregularity of the 
movements of kapha (phlegm), pitta (bile), and vata (wind). The mind is 
likewise subject to the dosa(s) of the qualities of tamas (inertness/darkness) 
and rajas (activity/vibrancy). The third of the triple qualities, namely, sattva 
(light/lucidity, the opposite of inertness as well as darkness) is not a dosa. 
Diseases also are classified on this basis as physical and mental. This is, 
however, a general classification, because body and mind are not strictly 
separable in living beings. They are mutually dependent: “The body is made 
to follow the mind, the mind is made to follow the body;’ Caraka states in 
the same context (s#tra 28.35). This means that there is no disease that is 
purely physical or purely mental; as such each shares the credit of curative 
power as well as the discredit of causing disease. Labeling a disease indicates 
simply dominance of one of the two. In short, a disease is psychosomatic 
or biophysical, though on a practical level this division does hold validity 
and importance. 


Ayurveda and Pathogenesis 


Caraka states that knowledge about a disease which would help in making 
a diagnosis could be acquired through five factors: nidana (cause), pitrvaripa 
(prodromal symptoms), rupa (symptoms proper), upasaya or anupasaya 
(what causes relief or aggravation), and samprapti (precipitation, i.e., 
manifestation). 

Disease is an effect, a creation, a phenomenon, and that is why it follows 
the biological process, which requires name and form for its identification 
and recognition. This in turn is necessary for its treatment and manage- 
ment. Nameand-form (nama-riipa) is a technical term, which is inherited 
from the Vedic tradition. The disease with name and form is a gross mani- 
festation, an individualization, personification (vyakti), while its cause is its 
genus (jati). Ayurveda believes in uprooting the very cause, the seed of the 
continuity of disease. Moreover, in practice nama-ripa helps to differentiate, 
distinguish, and describe a person as well as a disease. 

The other side of this identification is to establish the law of causation, 
indicating in turn the identity of cause and effect, though they are not 
synchronous. The disease preeminently is concrete, gross, while the cause 
is abstract, subtle; therefore, its knowledge can be gained through inference 
only, substantiated by other means listed above. These five factors, in a 
sense, form a continuous process of pathogenesis, from its inception to its 
final manifestation. The last term, samprapti, for practical purposes actually 
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represents all the five. The word samprapti means precipitation (and jati and 
ajati, the terms used in explication of it, signify birth, genus, emergence, or 
augmentation). Thus, identification of cause is Very important for the treat. 
ment of a disease, and this is the reason why Caraka has devoted so much 
thought to the philosophical theory of causation. 


Totality of Disease 


From the Ayurvedic point of view, any work is the result of many factors 
acting together. So also it is the case with the body and the disease. Except- 
ing atman, the witness, the living body consists of three planes—body, 
senses, and mind—which range from lower to higher, gross to subtle. They 
also represent the three aspects associated with the three biophysical states 
related to cause: prajfia (mental faculty), indriyarthasamyoga (sensory 
plane), and parinama (material plane)—wherein the effect, the disease, is 
observed. The mental plane is abstract, subtle; the sensory is both, some 
what abstract, somewhat concrete, somewhat subtle, somewhat gross. The 
third plane, parinama, has two salient features: on the one hand it represents 
the conversion and transformation of food into the seven (or eight, if oja, 
the vital force, is included) body tissues: vasa (lymph), rakta (blood), marisa 
(muscles), meda (fat), asthi (bones), majja (bone marrow), and sukra (semen). 
On the other hand, on this material plane the temporal (seasonal) physio- 
logical aggravation and subsequent pacification of the dosa(s) and eventually 
the precipitation of a disease take place. These three factors (mind, psyche, 
and body) pervaded by vata, pitta, and kapha are always in contact with the 
external world trying to maintain internal equilibrium among themselves. 
If that is disturbed, it marks the beginning of disease, which, if nourished, 
subsequently appears as the disease proper. 


Emergence of Disease 


Caraka perceives disease as a result rather of a punishment inflicted upon 
oneself because of offense against the highest office of one’s own person, 
namely, the prajfa (discernment). Disease, therefore, is technically called 
prajfiaparadha (offense against prajfia). It disturbs the smooth working of 
the living being, giving rise to an opposite cyclic pattern which, if not duly 
discerned and checked, becomes successively powerful, culminating in an 
overall downfall of the person as a whole. Offense against a healthy pattern 
of living may consist in inhibiting or provoking the natural cells that are 
in motion, curbing those that are already irritated, resorting to unnatural 
physical feats; excessive indulgences in sex, taking part in those experiences 
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which cause excessive excitement, excess regarding work and leisy 
unwholesome undertakings, lack of moral conduct and modesty, insuleine 
those worthy of respect, resorting to known unrighteous acts and cae 
deliberately traveling in improper regions at improper times, seeking friend. 
ship with those whose deeds or undertakings are impure and complicated 
abandoning wholesome regimes, resorting to envy, pride, fear, anger, greed, 
infatuation, intoxication; indulging in actions done through rajas and ee 
(the dosa(s) of the mind) etc. All these cause an offense against prajiia. 
Prajnaparadha thus pertains to incorrect knowledge which may be grasped 
by the mind only (sarzra 1.102-9). 

On the material plane, food is considered to be the main causative factor 
leading to health or disease. Wholesome food is necessary for health, and 
unwholesome food leads to diseases. The very factors which in a balanced 
state prove to be conducive for health, in their unbalanced state give rise 
to diseases. Nature, therefore, is ultimately the cause of health as well as 
disease. On the higher plane disease and disorder turn out to be suffering 
and pain, unhappiness and disharmony. Here etiology changes into ontol- 
ogy because disease is identified as prajnaparadha. It is inward, so the cause 
of suffering must be looked for within oneself. The roots of diseases lie on 
a higher plane although their manifestations are visible on a lower plane of 
existence. 


Treatment 


Though treatment has been viewed from many angles and levels, Caraka 
speaks of it from a universal standpoint. He defines it as follows: “By what- 
soever procedure, the constituents of the body become even, that is called 
treatment of the disease (nidana 7.19)? 

It is clear that the base of treatment is samatva or equilibrium. From this 
perspective Caraka’s synonyms for treatment are found to be very signifi- 
cant: pathya (literally, that which keeps one on the proper path), sadhana 
(means), ausadha (drug), prayascitta (expiation), prakrti-sadhana (restoring 
the constitution to its normalcy), prati-karma (counteraction), and prasa: 
mana (palliation). 

In relation to pathogenesis the treatment can be either opposite, that is, 
a reversal counteracting the causative factors, or apposite, supplying that 
which has been eliminated or diminished. To give a few examples: for 
diseases caused by aggravation of pitta (bile), such as gastritis, piles, burning 
hemor. rhage, etc., sweet, bitter, astringent, and cold therapeutic measures ar€ 
advised, whereas for kapha (phlegm) disorders such as bronchitis, edema, 
adiposis, etc., pungent, astringent, bitter, sharp, and hot measures are 
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adopted. For diseases caused by vata (wind), such as arthritis, pain, anorexia 
meteorismus, etc., sweet, sour, salted, unctuous, and warm therapeutic mea- 
sures are to be applied, which are opposite to the qualities of the increased 
dosa (body element). 

‘Treatment includes ahara (food) as well as vihara (place of sojourn, exer- 
cise, etc.) together with ausadhi (drugs). Medicines are to be prescribed 
taking into account the patient's constitution, the season, and also the place 
of residence. For example, in winter or in snowy regions, cold therapy is not 


to be advised. The physician must also learn to recognize irremediable 
diseases. Caraka states: 


There are no major actions (performed in the previous life) which do not lead 
to the corresponding results. Diseases arising out of such actions are not 


amenable to any therapeutic measures, They are cured only after the results 
of actions are exhausted, i.e., fully enjoyed. 


Diseases arising out of temporal factors such as old age and ultimately 
death are in a way natural events, and natural manifestations are irremediable. 


Mental Disorders 


The term atattvabhinivesa (neurotic clinging) describes the final diagnosis 
for physical as well as mental diseases. In the case of physical diseases we do 
not require this overall diagnosis, but it becomes most conspicuous in the 
case of mental disorders. Caraka distinguishes mental disorders caused by 
external agencies such as evil spirits, demons, demigods, being cursed by 
offended respectable persons, as well as certain places and times of ill-omen; 
and psychic reasons such as nonfulfillment of desires, confrontation with 
that which is undesired, etc. For such psychic diseases, Caraka recommends 
treatment comprising scriptural readings, telling of sacred beads (rosary), 
mantra, expiations, fasts, going to temples, etc. By including such non- 
medical means of treatment, Caraka has widened the scope. By giving 
sanction to the supernatural plane of existence he acknowledges the com- 
plexities of life and indicates the limits of the material aspect of medicine. 
Caraka, however, does not lose sight of the subjective nature of diseases. He 
therefore declares: 


Neither the gods, nor celestial beings, nor evil spirits, nor demons or others 
by themselves afflict them who themselves remain undisturbed. If (actually) 
the disease is created out of one’s own self as the result of an offense to Prajna, 
one should not blame the gods, the manes, the demons. One should rather 
regard oneself as the creator of happiness or unhappiness and should there- 
fore follow the beneficial path and not get perturbed. (nidana 7.19-20). 
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Enumeration of Diseases 


Diseases have been classified and categorized in Ayurveda from various 
points of view. Yet the principle of unity in diversity, or one and many, has 
been the base. The disease is one because it causes pain, suffering (ruja, pida), 
If exogenous (i.e., originating externally) it is preceded by pain and followed 
by disequilibrium of vata, pitta, and kapha; if endogenous (i.e., originating 
internally), pain is produced afterward. From the standpoint of effect, two 
types of diseases are distinguished, hot and cold (agneya and saumya). Hot 
are those diseases produced by aggravated pitta and vata; and cold, those 
produced by kapha and vata. One and the same disease can be hot and cold 
depending on its cause (as, for example, fever). Also the location of diseases 
is twofold: mind and body; and even their etiology can be either exogenous 
or endogenous. Four types of diseases have to be distinguished regarding 
their causative factors: extrinsic, vata, pitta, and kapha; and regarding prog- 
nosis: easily curable, difficult to cure, palliative cure, or incurable. Lastly it 
has to be said that disorders are innumerable because of innumerable varia- 
tions in constitution, location, symptoms, etiology, and proportion of 
causative factors (s#tva St. 20.3). 


Recurrence of Diseases 


“That headache again’; “that fever is back”; “that severe cough has recurred? 
Such popular statements indicate the recurrence of past disorders and 
denote their frequency. Some disorders occur at regular intervals or par- 
ticular seasons. When a physician applies a remedy to avert such recurrence, 
it is called alleviation of past sufferings, keeping free from ailments in the 
present, and avoiding diseases of the future. From the preventive and pro- 
phylactic point of view medicine shows two broad features: that which 
creates energy or vigor and that which counteracts the disease. The former 
is the positive aspect, the latter the negative one (siitra 11.63). To emphasize 
the importance of prevention of disease, Caraka gives the example of a 
farmer, who constructs a dam in the field, recalling his past experiences and 
considering the present and the future, to avoid the episode of crops beings 
destroyed by floods. By this he is able to break the cycle of loss, unhappiness, 
and suffering of the past and the future; he gets rid of them and is able to 
sow the seeds of happiness so as to enjoy the fruits of the same (sarira St. 
1.86-89). In this way the body constituents, which are in equilibrium, are 
not disturbed. When disturbed they regain equilibrium as before. Such type 
of treatment by the physician is called naisthiki-cikitsa (perpetual treatment), 
which then applied procures a state wherein there is complete cessation of 
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disease. The very cessation of disease and suffering the treatment needed are 
sattvavijaya (mastery over mind), because ordinarily the fundamental cause 
of suffering cannot be visualized since it is rooted in the very recurrence of 
the life cycle itself. It could be known through a divine vision (divyadar- 
sana) only. This ability to penetrate to the ultimate cause can be had only 
through Yoga and samadhi, obtained by means of the highest dhi-dhrti-smrti 
(understanding-seizing-remembering). Thus, if this is at all to be called a 


Svabhava (Natural Homeostasis) 


In this chapter Caraka states that the diseased dhatu(s) (body tissues) come 
to normalcy automatically irrespective of any medical treatment. It is only 
a question of time. As there is a causative factor for the manifestation (crea- 
tion) of beings but not for their annihilation, so also a disease needs a 
causative factor for its arising but none for its cessation. After the removal 
of the causative factors, the disease will subside on its own. Caraka states 
here the example of a flame of a lamp which will burn only as long as there 
is oil; when this is finished, it will by itself be extinguished. Everything 
which is produced perishes after some time; so also the disease. Here the 
question arises: Why should we need in this case any treatment at all? 
According to Caraka, treatment is of the nature of aid to nature. With the 
help of medicines and therapeutic measures we help the body in eliminating 
the diseased dosa(s) and create the best possible circumstances for the re- 
establishment of the equilibrium. The medical treatment should always 
work hand in hand with svabhava without creating more disturbance or 
suppression of the disease. In this way the body gets a chance to regain its 
health in the shortest possible time. 


Death 


In the section on the signs of life and death (indriyasthanam), Caraka deals 
very minutely with death. Basically he distinguishes timely death—death at 
the end of one’s own life span—from untimely death, which is due to acci- 
dent or disease before the end of the life span. The latter can be avoided by 
leading a healthy life based on the three pillars—sleep, food, and celibacy— 
and consulting a physician in illness. Timely death cannot be avoided as it 
is a natural phenomenon. Not even the best physician can save a patient 
whose life span is approaching the end. A good physician first finds out 
from certain given symptoms the prognosis of the disease. If symptoms of 
incurability and imminent death are present, such as sudden change in the 
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patient’s complexion, voice, smell, taste, shadow, certain dreams, 
cious signs, etc., the physician should give the patient Proper guid 
direct his mind toward the other world. He, however, should not tell the 
patient about his approaching end but advise him regarding prayers an d 
worship inducing calmness of spirit. It is not required that he should give 
any medical treatment: 


Unauspi- 
ance and 


The physician should not announce the imminence of death w: 
cially being requested, even if he is aware of the onset of such bad 
signs. Even if requested specially, he should not say anything about approach- 
ing death if such announcement is likely to result in the collapse of the 
patient or distress his family. On the other hand, if later he comes across 
auspicious signs of recovery of the patient he should make this announce. 
ment positively. Only the physician who is well acquainted with the signs of 
death is also a knower of the signs of life. 


Ithout spe. 
Prognostic 


Caraka seems to imply here that recovery, even from death’s door (ie, 


untimely death), as it were, is always possible. The physician must be 
discriminating and wise. 


Physician-Patient Relationship 


A physician who is endowed with good conduct, wisdom, and rationality, 
who is thrice born, well versed in scriptures, and master of the science of 
life, should be honored as a preceptor by the people. After completing his 
training in medicine the physician is considered to be thrice born because 
Brahma-psyche enters into him (Cikitsa, 1.51). Before treating a patient the 
physician should purify his mind so that he may perceive all the symptoms 
and enter into the patient’s mind. Only those physicians who are accom- 
plished in the administration of therapies, insight, and knowledge of thera- 
peutics, who are endowed with infallible success and bring happiness to the 
patients, are pranabhisara(s) (saviors of life) (s#tra St. 10.18). The patient, on 
his part, should not malign or reproach and harm his doctor, and he should 
fulfill his duty by paying him or offering some gifts to him after the treat- 
ment. On the other hand, the physician should consider all his patients as 
his own sons, protect them sincerely from all troubles, and have compassion 
on all beings. “Ayurveda” as the same text continues, “is given to man by 
Brahma for his welfare and not for commercialization or enjoyment. Those 
physicians who take up the profession only for earning their livelihood are 
devoted to a heap of dust leaving aside the store of gold” 

He who provides life to those being “dragged to the abode of death by 
severe diseases by cutting the death-net cannot be compared with any other 
donor in virtue and wealth because there is no charity better than the giving 
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of life’ With these words Caraka lays emphasis on the high calling of a 
doctor and relates the science to the truth stated in the Taittiriya Upanisad 
(2, 2-3): “The same life-principle runs through fire, water, the whole cosmos, 
permeates medical plants vines and trees. This life-breath is the symbol for 
ultimate truth and thus we worship it. 
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Two Contemporary Exemplars 
of the Hindu Tradition: 
Ramana Maharsi and 


Sri Candragekharendra Sarasvati 


R. BALASUBRAMANIAN 


HE BELIEFS AND PRACTICES of a tradition are transmitted from one 
generation to another through a galaxy of spiritual masters who 
not only expound them for the benefit of others but also exem- 
plify them in their lives as a visible affirmation of the way and 
the truth of the tradition. The Hindu tradition speaks of these spiritual 
masters as guru(s), who alone are capable of imparting the saving knowledge 
which is helpful to people, like a boat to cross a river. The Mahabharata 
(12.313.23) characterizes a guru as a “pilot, and the knowledge which he 
conveys as a “raft” The characteristics of a guru who is the knower of 
Brahman (brahma-vid) are mentioned by Sankara, the celebrated teacher of 
Advaita: “One who knows Brahman has his senses tranquilized, wears a 
smiling face, is free from anxiety and is of fulfilled purpose” (Commentary 
on the ChU 4.9.2). Both Ramana Maharsi, the sage of Tiruvannamalai 
(1879-1950) and Sri Candrasekharendra Sarasvati, the sage of Kafici (1894-), 
the two great exemplars of Advaita tradition in contemporary India, fully 
answer the description of the “knower of Brahman” who is also the guru, 
as pictured by Sankara. Only a person who knows and “remains as” Brahman 
is free even while remaining in body, and he alone is a guru in the true sense 
of the term. 
The two masters themselves as renewers of the tradition have described 
the nature of a guru. According to Ramana Maharsi, “steady abidance in the 
Self, looking at all with an equal eye, unshakable courage at all times, in all 


361 


362 EXEMPLARS OF HINDU TRADITION 


places and circumstances” are the marks of a real guru.! Only by the ene 
of a guru and by no other accomplishment is it possible to know oneself 
which is liberation. By his instruction (upadesa), the guru is able to take the 
disciple near the place of the Self or to make the disciple realize that 
Brahman, which is thought of as distant and different from himself, is near 
and not different from himself (CR, 49). According to Sri Candrasekharen- 
dra Sarasvati, a guru who knows the truth and is free from bondage helps 
others to attain the saving knowledge through scriptural study and practices 
of the tradition. 


The Advent and Early Life of Ramana 


The study of the lives of the mystics or god-men reveals to us that mystic 
experience can be attained in two ways. One may attain it by going through 
a rigorous discipline involving among other things controlling of the modes 
of the mind, the passions of the senses and the foibles of the flesh. Realizing 
of oneness of the reality or union with the Divine is the intended culmina- 
tion of such discipline spread over a long period of time. As distinguished 
from this there are those who could achieve such experience all of a sudden 
like a flash of lightning entailing no pursuit of discipline, no following of 
ascetic practices. Like Boehme in the West, Ramana Maharsi comes under 
the second category. 

Venkataraman, as the future Maharsi was named, was born in a south 
Indian Brahmin family on 30 December 1879 and had his early education 
in Madurai until his departure on 28 August 1886 to Tiruvannamalai, which 
became the venue of his life as disclosed to the public. Not very serious in 
his studies as a boy, he was acquainted with some religious books popular 
with people, like Tevaram (the Saiva hymns) and the psalms of Tayu- 
manavar, an eighteenth-century Tamil mystic, and also with the Bible, 
through local schools. It is also reported that the book that he read and 
enjoyed during this perod was Pertyapuranam, a hagiology in Tamil of the 
lives and spiritual experiences of sixty-three saints. 


Two events in his early life were significant, which transformed the 


ordinary young boy with no Promise, much less of any indication of 
spiritual worth, into a “knower” of Brahman (brabma-vid), the liberated-in- 
life (jzvanmukta), a great sage (Maharsi). 

One day an elderly relative of his y 
inquired of him where he came from. 
When the young boy, who was sixteen, 
was, he was informed that Tiruvannam 


isited his home, and Venkataraman 
“From Aruniacala” came the reply. 
wanted to know where Arunacala 
alai was Arunacala. Though at that 
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time Venkataraman did not understand the significance of the word “Aruna- 
cala” which refers to the Fire-Hill, signifying supreme Light (@runa) which 
is immutable (acala) and therefore eternal, symbolizing wisdom in concrete, 
visible form, it fascinated him and stilled his mind. Recalling this momen- 
tous incident later on, the Maharsi says in his Eight Verses on Arunacala 
(Arunacala astakam), 


O, great wonder! It stands as an insentient hill. Its action is mysterious, past 
human understanding. From my childhood I had this idea within my mind 
that Arunacala was something of a surpassing grandeur. But even when I 
came to know through another that it was the same as Tiruvannamalai, I did 
not realize its meaning. When it drew me up to it, stilling my mind, and I 
came close, I found that it was the Immovable” (CR, 100) 


Another incident took place when he was seventeen. One day all of a 
sudden fear of death took hold of him. He felt he was going to die. Instead 
of seeking the help of a doctor or others, he decided that he himself had to 
solve the problem then and there. With a view to finding out what it was 
that was mortal, he lay down and made his body stiff like a corpse. Then 
he realized suddenly that there was death only for the body and not for the 
Self, the “I” within, which is deathless. Recalling this incident, which took 
place six weeks before he left Madurai for good, Ramana observed: “From 


‘that moment onwards the T’ or Self focussed attention on itself by a power- 


ful fascination. Fear of death had vanished once and for all. Absorption in 
the Self continued unbroken from that time on”? 

Four observations are relevant in this context. First, soon after the second 
incident stated above there was a radical change in the outlook and behavior 
of Venkataraman, which was noticed by his elder brother. The young boy 
became totally indifferent to the things of the world, as though he had 
renounced the world. Second, the realization of the Self that he attained, 
though sudden, was not a temporary experience. On the contrary, it stayed 
with him permanently in a natural and normal way such that he remained 
as the unchanging Self unaffected by everything else. In other words, he was 
from that time on in the state of sahaja-samadhi (effortless absorption). “In 
sahaja; as the Maharsi explained to a disciple, “one sees the only Self and sees 
the world as a form assumed by the Self” (CR, 184). When a person is in 
this kind of samadhi, he is calm and composed even during activity and is 
unaffected by the deeds he performs and by the things of the external world. 
What the young boy attained and the kind of life he lived thereafter are a 
vindication of the description that “when all desires that cling to one’s heart 
fall off, then a mortal becomes immortal, and one attains Brahman here” 
(Katha U 2.3.14). 
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Third, it is noteworthy that the first problem with which Venkatarama 
was seized was about death and immortality. It was the fundamental = 
ever-recurring problem for which the young Naciketas (ibid., beginning of 
the text) sought and obtained the answer from no less a person than Yama 
the god of Death. Venkataraman raised this question and got the answer by 
himself, even though he was neither acquainted with the teaching of the 
Upanisad(s) nor exposed to the philosophy of Advaita. In his case the trans}. 
tion was not from scripture to experience, but the reverse. He did not go 
through the discipline of scriptural study, rational reflection thereon, and 
repeated contemplation upon it—what the Upanisadic tradition calls the 
discipline of “hearing-reflecting-meditating” (sravana-manana-nididhyasana 
BAU 2.4.5)—before gaining the plenary experience. On the contrary, after 
attaining the non-dual experience, he elucidated in his own characteristic 
way to those that sought him, with clarity and cogency and by means of 
apt illustrations of his own, the philosophy of Advaita and the intricate con- 
cepts therein, as if he had studied the texts. It may be stated here that, when 
he responded to the questions of the disciples, he spoke as an authority and 
Not as a scribe. His authentic experience which was the authority for him 
corroborated the scriptural teaching of non-duality. It is worth quoting 
what Ramana Maharsi said on one occasion (TR, 11): 


Thad never heard of Brahman, samsara, and so forth. I did not yet know that 
there was an essence or impersonal Real underlying everything, and that 
Isvara and I were both identical with it. Later, at Tiruvannamalai, as J listened 
to the Rbbugita and other sacred books, learnt all this and found that the 


books were analysing and naming what I had felt intuitively without analysis 
or name. 


Fourth, though the enlightenment flashed on him all of a sudden, it took 
some time for Ramana to come to what we call “normal outward life” 
During the early period of his stay at Tiruvannamalai, he was in the state 
of total Self-absorption without speaking and eating, completely neglecting 
the body and oblivious of the surroundings. It must be borne in mind that 
his silence and fasting were due to his absorption in the Self; they were not 
the sadhana for Self-realization. As he moved from place to place—from the 


great temple of Gurumirtam, then to the Viriipaksa cave, and thereafter to 
Skandasramam (names of the different spots of the hill)—before. finally 
settling down at what later 


came to be called Ramanagramam, he was 
surrounded by devotees and spiritual aspirants who sought his guidance and 
help in matters spiritual. Very often he was silent; sometimes he spoke to 
them. At the request of some of the disciples, he explained the contents of 
the great scriptural works. It means that the transition from inward Self- 
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absorption to outward social life took place over a period of several months: 
and there emerged a new “person; answering to the picture of a perfected 
being as entirely sat¢vik (luminous), free from raja(s) (activistic drive) and 
tamas (inertia-prone), and also free from vasana(s) or memories, the mind- 
body surviving, as the tradition would say, like a burnt rope with the form 
but not the strength or function, of a rope. 3 

Though Ramana Maharsi did not philosophize systematically like an 
academic philosopher, the Hindu tradition looks upon him as an Advaita 
“philosopher” in the mainstream flowing from the Upanisad(s) through 
Gaudapada, Sankara, and other illustrious teachers of Advaita. We have to 
gather his philosophy from his answers to the questions put to him by his 
disciples, from his talks to and conversations with the spiritual aspirants, 
from his occasional writings selected and arranged by his disciples, and from 
the devotional hymns to Arunacala composed by him, which serve as a rich 
treasure house for the use of scholars and lay people. He was not interested 
in theoretical discussion and sophisticated analysis of philosophical prob- 
lems. Nor did he resort to dialectics considering alternative points of view, 
examining the objections and providing replies to them. He was not inter- 
ested in theory. Whenever he elucidated any theory, it was with a view to 
helping the spiritual aspirants in their practice. He discouraged philosophi- 
cal dispute, as it was not conducive to self-realization: “Can anything appear 
apart from that which is eternal and perfect? This kind of dispute is endless. 
Do not engage in it. Instead, turn your mind inward and put an end to all 
this” (TR, 14). 


The One and the Many 


According to Ramana, reality is one and non-dual, whatever be the name 
given to it. The Upanisad(s), as we know, refer to it as “Brahman, “Atman, 
“Sat” and so on. It is called Brahman, since it is the self or essence of 
everything. It is sat, since it is existent. Using a significant Tamil expression, 
Ramana refers to it as wllatu, i.e., that which is. Though it is beyond speech 
and description, we refer to it through expressions such as Brahman, 
Atman, Sat, and so on, with a view to showing that it is different from the 
objects known to us in our day-to-day experience. The purpose of descrip- 
tion is not to affirm anything of reality, but to negate the false which passes 
for reality. Ramana’s description of reality, which is the same as the “not 
this, not this” (neti neti) description of the Upanisad (BAU 2.4.5) in respect 
of both methodology and purpose, shows that the real is the substratum of 
the false and that it is the limit to all negation and speech. Ramana says 
(TR, 16): 





¢ as the role of the mind or the ego, 
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Reality must always be real. It has no names and forms, but is what underlies 
them. It underlies all limitations, being itself limitless. It is not bound in ps 
way. It underlies unrealities, being itself Real. It is that which is, Jt is 


‘ tate : as it is, 
It transcends speech and is beyond description such as being or non-being 


If there is only one reality, does it mean that the three entities, — 
and the world—which are admitted generally in philosophy and accepted by 
most people on the basis of commonsense do not exist? The answer to this 
question is both yes and no. According to Ramana, God, man, and the 
world are not different from Brahman/Atman. They do not exist indepen- 
dently of it. It is Brahman or the Self that appears as God, man, and the 
world. From the cosmic point of view, Brahman is God. The Self in man 
is no other than Brahman. The psychophysical organism of man which is 
not-Self is not real. Through maya Brahman appears as the pluralistic uni- 
verse. As long as a person does not realize the truth that there is only one 
reality, he sees plurality in the form of God, man, and the world and holds 
that these are distinct, though related, reals. Ramana maintains that the one 
reality is perceived as three—as God, man, and the world—due to ignorance 
(avidya). What is to be noted here is that all these three entities appear and 
disappear together. There is no God without man and the world; man does 
Not exist without God and the world; nor does the world exist in the 
absence of God and man. According to Ramana, the mystery for the simul- 
taneous appearance and disappearance of the triple principles of God, man, 
and the world lies in the mind or the ego, the immediately identifiable 
product or personification of avidya. 

Like the traditional Advaitin, Ramana suggests inquiry into the triple 
states of experience (avastha-traya) to find out the nature of the Self as well 
which is responsible for our experience 
of plurality. So long as the ego in a human being persists, the latter experi- 
ences plurality. But when the ego disappears at the dawn of right knowledge, 
plurality vanishes and there emerges the one reality, that which is all the 
time—past, present, and future. The non-dual reality which exists all the 
time remains concealed because of the functioning of the ego. It is the very 


nature of the ego to project plurality. Ramana frequently, makes use of the 
analysis of the three states of experience—waking, dreaming, and deep sleep 
—to elucidate his point. While 


the mind functions in the states of waking 
(jagrat) and dream (svapna), it does not function in the state of deep sleep 
(susupti), as it has relapsed into its causal state. Sleep is what it is because of 
the absence of the functioning of the mind. That we experience plurality 
both in waking and dream 


: states is well known. But in the state of sleep 
we do not see anything, external or internal. The difference between sleep 


God, man, 
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on the one hand and the other two states on the other arises because of th 
absence of the mind in the former and its presence in the latter. The Sean 
conclusion that is drawn from this is that we experience plurality in wakin 
and dream states because of the functioning of the mind or the ego. wiligie 
we do not have such experience in sleep because of the absence of the mind 
in that state. It means that plurality appears with the mind and also dis- 
appears with it. Gaudapada, the grand-preceptor of Sankara, declared: “The 
plurality, comprising everything that is movable and immovable, is per- 
ceived by the mind (and is the mind alone). For, plurality is never perceived 
when the mind ceases to act” (Mandukya-karika 3.31). In a passage which 
parallels those uttered by classical Advaitins such as Gaudapada, Sankara, 
and Suresvara, Ramana observes: “If the ego is, all else is. If the ego is not, 
all else is not. The ego, verily, is all... 73 

When a person becomes egoless in the normal waking state, he experi- 
ences the non-dual reality. It is a case of discovering the Self, which is the 
reality, when the veil of plurality projected by the ego gets removed by the 
disappearance of the ego. One who has discovered the Self remains as the 
Self and is free from the experience of plurality which is bondage. In the 
words of the Maharsi: “All systems of thought postulate the three principles 
(i.e., the world, man, and God). Only one principle appears as three prin- 
ciples. To say that the three principles remain as three principles is but so 
long as the egoity lasts. After the destruction of egoity, to remain in one’s 
own state is best.”* 


Grades of Experience: No Grades of Reality 


We may speak of two levels or grades of experience—the experience at the 
level of ignorance and the experience at the level of knowledge. A person 
who is ignorant not only experiences plurality but also behaves as if plural- 
ity is real. On the contrary, one who has known the truth has the non-dual 
experience. To such a pérson, everything is Brahman and there is no such 
thing as the world. According to Ramana, since reality is one and non-dual 
and since it remains the same without any modification without any 
addition or loss, there are no grades of reality; and so it makes no sense to 
speak of Brahman or the Self as more real and the world as less real. There 
is no question of both Brahman and the world coexisting for the purpose 
of evaluating their grades of reality. “Being now immersed in the world,’ says 
Ramana, “you see it as real; get beyond it and it will disappear, and Reality 
alone will remain” (TR, 38). So it is a case of either Brahman or the world 
and not of both Brahman and the world. This, however, does not prevent 
us from speaking about the levels or grades of experience for the jrva. Since 
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man is capable of moral and spiritual development, there is the Possibility 
of transition from one level of experience to another, from the state of 
ignorance (darkness) to the state of knowledge (light), from death to immor- 
tality. It is for this reason that Ramana says that we can speak of grades of 
experience for the jrva, though it is absurd to speak of grades of reality. 

One of the oft-repeated criticisms against Advaita is that it has written off 
the world as unreal or illusory. The critic does not pay attention to the 
standpoint from which the world is said to be unreal. Ramana clarifies the 
position of Advaita in his own characteristic way by providing an apt 
illustration. He says that according to Sankara the world has no reality apart 
from the Self or Brahman. The world is unreal as the world, but real as the 
Self. That is why, observes Ramana, the Upanisad says, “All this is Brahman” 
Though it is a fact that we experience the world when we are absorbed in 
it without seeing the reality behind it, the world as the world disappears 
when its substratum is seen. So what exists is the Self and nothing but the 
Self. Ramana provides the following illustration to appreciate the Advaita 
standpoint. Says Ramana: “Brahman or the Self is like the cinema screen and 
the world like the pictures on it. You can see the picture only so long as 
there is a screen. But when the observer himself becomes the screen, only 
the Self remains” (TR, 16). Summarizing the philosophy of Advaita in three 
propositions, he explains the unreality of the world as follows: “Sankara has 
been criticized for his philosophy of maya (illusion) without understanding 
his meaning. He made three statements: that Brahman is real, that the 
universe is unreal, and that Brahman is the universe. He did not stop with 
the second. The third statement explains the first two; it signifies that when 
the universe is perceived apart from Brahman, that perception is false and 
illusory. What it amounts to is that phenomena are real when experienced 
as the Self and illusory when seen apart from the Self” (TR, 16). 


The Self and the Not-Self 


The Advaita teaching is that the Self 
it is that everything else which is no 
Advaita tradition to which Sankara 
reality which is devoid of diversity 
indicated only by adopting the met 
negation (apavada).¢ The Self is no 
of the not-Self thereon; and if the 


alone is real. A negative way of saying 
t-Self is unreal. According to the hoary 
himself makes a reference, the supreme 
(nisprapafca, literally, a-cosmic) can be 
hod of superimposition (adhyaropa) and 
t known because of the superimposition 
Self is to be known, the not-Self has to 


negat will reveal itself when the not-Self which 
veils it is removed. The purpose of scri 


ae i ~ Sctipture, says Ramana, is to help a 
Person Who 1s ignorant ‘to retrace his steps to his Original source” by giving 


<e 
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up the false ideas about the Self and useless accretions (7R, 63). 

The term “not-Self” as used in Advaita is so comprehensive as to include 
everything from the mind-sense-body complex to the things of the external 
world. There is no need to enumerate and analyze the stuff of the not-Self. 
In the words of the Maharsi: “Just as one who wants to throw away the 
garbage has no need to analyze it and see what it is, so one who wants to 
know the Self has no need to count the number of categories or inquire into 
their characteristics: what he has to do is to reject altogether the categories 
that hide the Self...” (CR, 44). 


The Radical Question 


Since what is to be known is the Self, Ramana did not encourage the 
spiritual aspirants to raise questions about God, heaven and earth, and the 
nature of union with God and the consequence thereof for the simple 
reason that theoretical discussion and abstract speculation about these prob- 
lems will not only be not helpful to them but will hinder their spiritual 
progress by causing doubt and confusion, distraction and loss of faith. He 
did sometimes answer these questions by exhorting them at the same time 
to undertake Self-inquiry, which was more important than getting answers 
for the questions about the choir of heaven and the furniture of earth. 

One of the questions which is usually raised is whether man is not 
different from God. To a theist who is debating with an Advaitin this 
question is important, as he is under the assumption that Advaita has 
abolished the distinction between God and man. When once such a ques- 
tion was asked, the Maharsi replied: “Who asks this question? God does not. 
You do. So find who you are and then you may find out whether God is 
distinct from you” (7R, 74). Similarly, to the question whether man who 
is imperfect can know God who is perfect, his answer was: “God does not 
say so. It is you who ask the question. After finding out who you are, you 
may know what God is” (TR, 47). To a question about the existence of God, 
his answer was: “Why worry about God? We do not know whether God 
exists, but we know that we exist. So first concentrate on yourself. Find out 
who you are” (TR, 52). Though he would very often turn the attention of 
the questioner to the more urgent and immediate problem of Self-inquiry, 
he would at times answer the question about God-man-world relation. On 
one occasion he told a disciple: “You now think that you are an individual; 
outside you there is the universe, and beyond the universe is God. So there 
is the idea of separateness. This idea must go. For God is not separate from 
you or the cosmos...” (7R, 46). 
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There is a difference of opinion among the Advaitin, Viéi 
the Dvaitin about the final state of realization called mukzi. 
of the Maharsi wanted to know which of these views was correct, the 

~answer that he gave was: “Why speculate about what will happen sometime 
in the future? All are agreed that the T exists. To whichever school of 
thought he may belong, let the earnest seeker first find out what the is. 
Then it will be time enough to know what the final state will be, whether 
the T will get merged in the Supreme Being or stand apart from Him. Let 
us not forestall the conclusion, but keep an open mind” (TR, 49), 

From the way in which Ramana Maharsi answered questions about God 
and religion, one should not draw the conclusion that the Maharsi was 
evasive on theological doctrines and issues. The problem here is whether 
one raises the right question by answering which every other question can 
be answered. Ramana was convinced on the basis of his own authentic 
experience that the discussion on all these matters must ultimately come to 
the inquiry about the Self. To him the question about the Self is radical. 
When once the answer to this question is found, there will be no further 
questions to be answered. On one occasion he said: “People will not under- 
stand the bare and simple truth—the truth of their everyday, ever-present, 
and eternal experience. That is the truth of the Self. Is there anyone not 
aware of the Self? Yet they do not even like to hear of it, whereas they are 
eager to know what lies beyond—heaven and hell and reincarnation. Because 
they love mystery and not the plain truth, religions pamper them—only to 
bring them round to the Self in the end. Moreover, much as you may 


wander you must return ultimately to the Self. So why not abide in the Self 
here and now?” (TR, 63). 


stadvaitin, and 
When a disciple 


The “I” as the Pseudo-Self 


It is, indeed, difficult to figure out the nature of the “I” which is involved 
in our day-to-day experience as the subject of our knowledge, the agent of 
our action, and the enjoyer of the consequences. The Self which is pure 
consciousness does not say “I” The Self is associated with the mind, the 
senses, and the body in the waking state; and it is associated with the mind 
alone in the dream state. But in the state of deep sleep it remains alone free 
from the adjuncts (upadhi(s)) such as the mind, the senses, and the body. It 
does not say “I” in deep sleep. The senses and the body which are insentient 
the notion of “I” arises only during waking 
the Self on the one hand and the senses and 
«ing responsible for the notion of “Ty we have 


— st 
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to trace it, says Ramana, to the mind or the ego which functions during the 
states of dream and waking. The mind is nothing but a bundle of thoughts. 
Of all thoughts, the “I” is the root. Therefore, the mind, declares Ramana, 
is only the thought “I” (TR, 119). The mind with the “I’-notion establishes 
contact with the world through the body. It may be stated here that the 
mind is a matrix of relations. If the first person singular exists, then the 
second and the third persons (i.e., you, he, she, it, and they) exist.” In the 
absence of the “I” no relation is possible. That is why Ramana asks: Apart 
from the body is there a world? And, apart from the “I” is there a body.® 

The “I” which appears with the mind and also disappears with it as seen 
in deep sleep is not, declares the Maharsi, the Self. It is the pseudo-Self. 
Considering its work and involvement in our transmigratory existence, the 
Maharsi goes to the extent of characterizing it as bondage itself. If it is 
bondage, then its disappearance is liberation. The Maharsi assures us that the 
“1” which is the pseudo-Self, which is a phantom, will vanish into thin air 


’ when the real Self, which is its source, is known. In the words of the 


Maharsi (TR, 121): 


The Self is pure consciousness. Yet a man identifies himself with the body 
which is insentient and which does not itself say: “I am the body” Some one 
else says so. The unlimited Self does not. Who does? A spurious “I” arises 
between pure consciousness and the insentient body and imagines itself to be 
limited to the body. Seek this and it will vanish like a phantom. The phantom 
is the ego or mind or individuality. All the sastra(s) are based on the rise of 
this phantom, whose elimination is their purpose. 


The Method of Self-Inquiry 


According to Ramana Maharsi, Self-inquiry is the most direct method for 
realizing the Self through the removal of the mind or the ego. Since the 
mind, assuming the form of the “I? is the source of all other forms and 
thoughts, it is the primary obstacle in the way of Self-realization. While the 
method of Self-inquiry aims at the extinction of the mind directly from the 
beginning, other methods retain the mind and make use of it for its removal 
and thereby for attaining the goal, and so the subsidence of the mind is only 
temporary and not final in the other methods. The mind, which is the 
villain of the piece, will not commit suicide of its own accord. In the words 
of Ramana (7R, 112): 


Every kind of path except Self-enquiry presupposes the retention of the mind 
as the instrument for following it, and cannot be followed without the mind. 
The ego may take different and more subtle forms at different stages of one’s 
practice, but it is never destroyed. The attempt to destroy the ego or the mind 
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by methods other than Self-enquiry is like a thief turning policeman to catch 
the thief that is himself. Self-enquiry alone can reveal the truth that neither 
the ego nor the mind really exists and enable one to realize the pure, 
undifferentiated Being or the Self or the Absolute. 


It is a matter of experience that, while the “I” notion does not arise in the 
state of sleep, it does arise in dream and waking states. It is not difficult to 
differentiate the gross body from the Self; and so the former can easily be 
eliminated as not “I” The problem arises only with regard to the mind 
which raises its head with the notion of “I” Since the mind is subtle and 
since it passes for a sentient being with the ‘T’-thought, it is difficult to 
discriminate it from the Self. It is here that one has to pursue the inquiry 
relentlessly and ask, “Who am 1?” Ramana says (7R, 117): 


He who eliminates all the not-I cannot eliminate the “I” In order to be able 
to say “I am not this,’ or “I am That” there must be the “I” to say it. This 
“Tis only the ego, or the “I”-thought. After the rising up of this “I”-thought, 
all other thoughts arise. The “I’-thought is, therefore, the root thought. If the 
root is pulled out, all the rest is at the same time uprooted. Therefore seek 


the root “I” Then all these problems will vanish and the pure Self alone will 
remain. 


The effort in the form of inquiry is required only for the elimination of 
the “I” through discovering the source of “I” The Self which is real is eternal, 
and hence it is always realized. However, one thinks that it is not realized 
because of the veil or obstruction—ignorance—whose concrete manifesta- 
tion is the “I”-thought. Therefore, through inquiry one should remove the 
“V’-thought. Once the veil or covering is removed, the Self will shine of its 
own accord. Un-veiling the Self or dis-covering the Self, is called Self- 
realization. To one who has realized the Self, there is neither the mind nor 
the body; and in the absence of the mind and the body, there is no such 
thing as the world. Such a one has attained liberation. 

It is wrong to think that the Self is known through inquiry. The truth is 
that the Self cannot be known in the way in which insentient objects, which 
constitute the realm of the not-Self, are known. A material object which is 
not known can be known through the help of the Self. But the Self cannot 
be known through anything else, for everything other than the Self is insen- 
tient and so is incapable of revealing even an ordinary object, much less the 
Self. The real position is that the Self which is self{luminous does not 
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The Self always is. There is no knowing it. It is not some new knowledge to 
be acquired. What is new and not here and now cannot be permanent. The 
Self always is, but knowledge of it is obstructed and the obstruction is called 
ignorance. Remove the ignorance and knowledge shines forth. In fact, it is 
not the Self that has this ignorance or even knowledge. They are only accre 
tions to be cleared away. That is why the Self is said to be beyond knowledge 
and ignorance. It remains as it naturally is—that is all. 


A word of caution is necessary at this stage to remove a possible confusion 
that there is no place for mind in the method of Self-inquiry. Ramana does 
not belittle the importance of the mind for the purpose of Self-inquiry, for 
only a mind which is pure will turn inward and not outward. He says: 
“Regulation of diet, restricting it to sattvic food, taken in moderate quanti- 
ties, is the best of all rules of conduct and the most conducive to the 
development of sattvic (pure) qualities of mind. These in turn help one in 
the practice of Self-enquiry” (JR, 157). Though the mind by its very nature 
is pure, under the duress of ignorance it becomes impure and gets agitated, 
goes outward assuming many forms with the notions of “I” and “mine” The 
mind acts as if it is real and pretends that it is everything. It is this, says 
Ramana, that has to be questioned. Instead of accepting its reality, we have 
to seek its source; and once the source of the mind is found out, everything 
will be the Self and there will be no mind. As Ramana puts it: “The mind 
turned outwards results in thoughts and objects. Turned inwards it becomes 
itself the Self” (TR, 113). 

In the light of the foregoing explanation it will be possible for us to say 
what Self-inquiry is not. First of all, Self-inquiry is not introspection. The 
aim of Self-inquiry is to transcend the mind by finding out its source and 
not to take stock of and analyze the contents of the mind as in the case of 
introspection. Second, the method of Self-inquiry is different from the 
method of psychoanalysis. While the latter probes into the unconscious 
through an analysis of the contents of the dream, the former aims at tran- 
scending both the conscious and the unconscious levels of experience. In the 
terminology of the Upanisad(s), the method of Self-inquiry aims at the Self 
which is called the fourth (turzya or caturtha), as it transcends the three 
states of experience—waking, dreaming, and sleep. Third, Self-inquiry is not 

meditation or contemplation (4pasana). It is well known that without 
retaining the mind as the instrument meditation cannot be practiced. But 
Self-inquiry aims at the dissolution of the mind. Moreover, 
Ramana, requires an object to meditate on, whereas in Self-inquiry there is 
only the subject and no object (7R, 112). Fourth, Self-inquiry is not a 
method of repeating the question “Who am I>” like a mantra. Any amount 
of repetition of “Who am I?” will not lead to Selfrealization. “Who am I?” 
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is not a mantra for repetition, but a question requiring an answer in terms 
of the source of the “I” Lastly, Self-inquiry is not a method of mind control. 
The technique of mind control presupposes the utility of the mind as an 
instrument. The mind which is subservient so long as it is under control 
will rebound to its original, chaotic state of restlessness when the control 
is withdrawn. On the contrary, the method of Selfinquiry aims at the 
removal of the mind by discovering its source. 

Self-inquiry, according to Ramana, is not the only method for attaining 
Self-realization. There are other methods as well which he commended to 
the spiritual aspirants. He made it clear that one and the same method may 
not be suitable to all, as there are differences among spiritual aspirants. 
Though there are different methods, all of them lead to the same goal by 
overcoming the mind or by transforming it. The effacement of the ego does 
take place in all the methods at some stage or other. However, from the 
beginning the method of Self-inquiry raises the problem of the ego and aims 
at the extinction of the ego, and hence it has been considered by Ramana 
to be the most direct method for Seif-realization 

Those who are not temperamentally fit for the method of Self-inquiry can 
follow the path of love and devotion (bhakti). The ego can be killed by the 
act of total surrender to the Lord, which involves the abandonment of “I” 
and “mine” Though very often Ramana said that there were only two ways 
for Self-realization, that is, the way of Self-inquiry and the path of surrender, 
he did not think only in terms of these two paths. He recommended the 
pursuit of the Yoga discipline to those who were inclined toward it. One 
can also, according to Ramana, achieve the effacement of the ego through 
karmayoga, that is, through distinterested performance of good deeds and 
social service. There are critics who wonder whether it is possible to 
perform any deed disinterestedly. Drawing the distinction between the 
activities that we do at home and those that we perform in public office, 
Ramana points out that, while there is attachment in the former, there is 
detachment in the latter. According to him, it is possible to perform all the 
activities of life with detachment and regard only the Self as real. It may be 
of interest in this context to refer to Ramana’s view of renunciation 
(sarinyasa). Those who are fit for leading the life of a monk may accept 
saminyasa a§rama (the station of a renunciant) and pursue Self-inquiry 
through dispassion. However, a life of renunciation can be led even by a 
householder. It depends on how one understands the connotation of the 
term samnyasa. According to Ramana, “sannyasa means renouncing one’s 
individuality, not shaving one’s head and putting on ochre robes. A man 
may be a householder, but if he does not think he is one, he is a sannyasin. 
On the other hand, he may wear ochre robes and wander about, but so long 
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as he thinks he is a sannyasin, he is not one. To think about one’s renuncia- 
tion defeats the purpose of renouncing” (7R, 79). Desire operates on the 
basis of distinctions (vikalpa) and is followed by determination (sankalpa) 
to achieve the object of desire. Distinctions, desire, determination—all these 
constitute the “family” of a person. Sartnyasa, according to Ramana, means 
renunciation of the family of vikalpa(s) and sankalpa(s). 


Self-realization Is Liberation 


Like every mystic, Ramana Maharsi speaks not only about the way but also 
about the goal. Self-realization is the goal to be attained through Self-inquiry 
or any other method. It is liberation from bondage. It is the mystic experi- 
ence of the oneness of reality. It must be borne in mind that one does not 
get the mystic experience for the mere asking or liking for it. It does not 
mean on that account that it is something which can be acquired by labori- 
ous effort. While asceticism can be acquired, mystic experience cannot, 
because it is something that is vouchsafed to one through the grace of God 
or through the grace of guru, who is God in the visible form, human or 
nonhuman. According to Ramana, both God and guru are the manifesta- 
tions of the Self. God, who is no other than the Self, appears as a guru, 
instructs the devotee, and makes his mind turn inward. Once the mind 
moves inward in search of the source, the Self takes care of the devotee. The 
guru, declares Ramana, is both outer and inner. 

Self-realization is something which cannot be described. Language is quite 
inadequate to describe that experience, because it is the experience in which 
distinctions such as the divine and the human, the knower and the known, 
the natural and the supernatural, the subjective and the objective, vanish. 
Meister Eckhart described that experience as that in which “all is one, and 
one is all” “All that a man has here externally in multiplicity is intrinsically 
one. This is the deepest depth”? According to Ramana Maharsi, it is pure 
awareness which transcends both knowledge and ignorance. It can only be 
hinted at through words like peace, bliss, the supreme good, etc. 

To see or to realize the Self is to remain as the Self, which is real, one and 
non-dual. There are, according to Ramana, three ways in which one can see 
the Self. First of all, one sees the Self in the objects of the world. Here the 
Self per se is not seen. On the contrary, it is seen as the manifest world of 
name and form. Second, a person who has the benefit of the study of 
scripture and who is capable of discrimination between the real and the 
unreal is able to know the Self as different from the objects of knowledge, 
what the Upanisad(s) characterize as adrsya (perceived). The Self by i 
nature is devoid of qualities and bereft of distinctione. Sere.) 
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the Self; there is nothing unlike the Self and the Self is also free from 
internal distinctions (svagata-bheda). This is what the Maharsi calls “seeing 
the Self as void? Third, one sees the Self as the Self (7R, 133), Strictly 
speaking, there is no seeing, because the seer and the object seen are the same 
and in the absence of the duality of the seer and the seen there is no seeing. 
As Ramana puts it, there is no seeing, because seeing is being. It is the only 
case where to know is to be. It will be seen that this position is neither 
unintelligible nor untenable if it is borne in mind that man is all the time 
the Self, though he has “I-am-the-body-consciousness” due to his ignorance. 
Man’s body-consciousness is adventitious, because it arises only when the 
mind functions. It is, therefore, dependent on the mind. The removal of 
ignorance and thereby the mind through Self-inquiry enables a person to 
see the Self and remain as the Self. This is what is known as Self-realization. 


Liberation Here and Now 


According to Ramana, Self-realization which is liberation can be attained 
here and now, in this life itself. It is not a promise of the future, but an 
assurance of the present. It is not a would-be state to be attained in a future 
life after death. On the contrary, it is a state accessible to everyone, irrespec- 
tive of the distinctions of sex, caste, class, and nationality. Since the Self is 
one and non-dual, there is no second entity to which the Self can be related. 
“Without foot or hand, (yet) swift and grasping, he sees without eye; he 
hears without ear. He knows whatever is to be known. Of him there is none 
who knows. They call him the Primeval, the supreme Person” (SvU 3.19). 
When the Upanisad says that the Self is without feet and hands, eye and ear, 
it is only in a suggestive way to convey the idea that the Self is bodiless 
(asarira). The authority of scripture apart, we have the evidence of deep 
sleep experience which testifies to the fact that the Self is without body. 

It is the onlooker who notices the presence or the absence of him as a 
jivanmukta (liberated-in-life) or a videhamukta (liberated from the body) as 
the case may be. For the enlightened jriani with a body is a jivanmukta, and 
he attains videhamukti when he sheds the body. But this difference exists 
only for the onlooker, not for the jrianz. His state is the same before and 
after the body is dropped” (ZR, 107). There is only one liberation. There 
are neither degrees nor kinds of liberation. 

Ramana Maharsi is of the view that the experience of the highest state, call 
it Self realization, or mystic experience, or liberation, is the same to all. Never- 
theless, differences such as theistic mysticism and identity mysticism, libera- 
tion in the sense of communion with God and Self-realization, arise because 
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of the interpretations of that experience through the mind. Ramana says 
; ‘ ae 

that “the minds are different and so the interpretations also differ” (TR, 61) 


Another Exemplar of Advaita Tradition 


It is impossible to narrate the cultural history of South India from the begin- 
ning of this century without giving an account of the life and activities of 
&i Candragekharendra Sarasvati, the sixty-eighth Sankaracarya of the Kafict 
Kamakoti-pitha. Referring to the impact of the sage on the people, William 
Cenkner writes: “(Sri Candrasekharendra Sarasvati’s] ministry, his adminis- 
trative acumen and his influence upon the people of Tamil Nadu as head 
of a religious institution remain unparalleled by any figure of this century”! 
The Sankaracaryas who have come in the lineage of Adi Sankara are looked 
upon as Jagadguru(s), that is, world-teachers, since their teachings are meant 
for all sections of society, for the entire humanity. “Even when they are 
addressed to the Hindus, they are applicable mutatis mutandis to the 
followers of other faiths”!! The interest of the Sage of Kafici is not narrowly 
restricted to religion and philosophy. On the contrary, the entire spectrum 
of the creative work which brings out the higher aspects of life and reveals 
the greatness of man and the glory of God receives his careful attention even 
to the minutest details. History and archaeology, music and mathematics, 
politics and public administration, temple worship and architecture—none 
is outside his scope. He combines in himself an ecclesiastical administrator, 
a worshiping saint, a mystical seer, a profound philosopher, a perceptive 
historian, and a marvelous linguist. It is no wonder, therefore, that he is 
interested in the creative activities of all sections of people. His memory is 
prodigious. He remembers men and matters. He can easily recall the salient 
features of the places he has seen; he can identify persons and families even 
after a long time. As Paul Brunton puts it, “there is behind him such an 
unusual concentration and such a rare intensity of spiritual force” that his 
impact on the people is both extensive and deep.'? He is a friend to the poor, 


a philosopher to the learned, and a guide to the religious flock of vast 
dimensions. 


Early Life 


Svaminathan was the name given to Sr Candrasekharendra Sarasvati when 
he was born as the second child of his parents, Subrahmanya Sastri and 
Mahalaksmi, on 20 May 1894 in Viluppuram, about one hundred miles 
south of Madras. His father started his career as a teacher and then jéined 
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the Educational Service. Svaminathan went to a school first in Chidam- 
baram and continued his studies in Tindivanam following his father’s 
transfer to that place. He discontinued his studies at the Arcot American 
Mission School in 1907 when he was installed in the celebrated pontifical 
seat at Kafici as the sixty-eighth Sankaracarya. His academic record was 
excellent. He was a prize winner and a model student. 

On the occasion of upanayanam (initiation) of Svaminathan in 1905, the 
sixty-sixth Sankaracarya of Kamakoti-pitha, who was camping near Tindiva- 
nam, sent his blessing to the boy. Sometime later, Svaminathan, with a 
friend of his, visited the camp of the sixty-sixth Acarya and offered his 
homage to His Holiness. After Svaminathan left the camp, the Acarya 
informed two pandit(s) (resident scholars) of the matha of his desire to 
install Svaminathan as his successor to the pitha (pontifical office). The 
desire of His Holiness was, indeed, prophetic. 

When the sixty-sixth Acarya attained siddhi (i.e. left his mortal coil) in 
a place called Kalavai, a maternal cousin of Svaminathan was installed as the 
sixty-seventh Sankaracarya of the Kamakoti-pitha. However, he took ill all 
of a sudden and attained siddhi, leaving the pitha vacant for Svaminathan’s 
ascension to it as the sixty-eighth Sankaracarya, when he (Svaminathan) was 
a young boy of only thirteen years. The change from the mundane life of 
thirteen years in a small family to the monastic life of spiritual ministration 
as the Jagadguru (world-teacher) for the uplifting of the larger family of 
humanity is, indeed, momentous. The loss for the small family of Subrah- 
manya Sastri is the gain for the entire humanity. Blessed were the parents 
for being instrumental in the birth of a Mahatma (great soul) who has been 
destined to continue the tradition of Adi Sankara by adorning the sacred 
and hoary Kamakoti-pitha in the holy city of Kafici. 

The Acarya selected a young disciple of nineteen years, by name Subrah- 
manyam, as his successor to the Kamakoti-pitha, initiated him into samnyasa 
asrama giving him the samnyasa name Jayendra Sarasvati on 22 March 1954, 
and trained him for continuing the tradition of Adi Sankara and also for 
discharging the responsibilities of the matha. In 1970 the Acarya placed Sri 
Jayendra Sarasvati in charge of the Kamakoti-pitha at Kanci as the sixty- 
ninth Sankaracarya and began a life of seclusion in different places in Tamil 
Nadu, Andhra Pradesh, and Maharashtra. 


Two Perspectives 


Advaita teaches that there is only one reality called Brahman or Atman 
and that the world of plurality is no other than Brahman or Atman. It con- 
veys this teaching by drawing a distinction between two standpoints—the 
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absolute and the relative. The former is called paramarthika standpoint, and 
the latter, vyavaharika standpoint. The two standpoints are also referred to 
as the standpoint of knowledge and the standpoint of ignorance respec- 
tively. The Sage of Kafici drives home this simple but profound truth by 
inviting our attention to the example of a doll-elephant made of wood 
available in the writings of Tirumilar, the great mystic-saint of the Tamil 
tradition, and Adi Sankara. From the perspective of the child who is engag- 
ed in play, the doll, the given object, is the elephant; but from the Perspec- 
tive of a carpenter who knows the truth, the doll is wood and nothing else, 
It means that, when the given object is viewed as an elephant, it is not 
perceived as wood; and when it is seen as wood, it is no more the elephant. 
What is true of the illustration—the wood and the elephant—is also true of 
the illustrated—Brahman and the world. The world is made up of five 
elements—earth, water, fire, air, and ether. Brahman, the sole reality, which 
is the source of the world, remains concealed when there is the perception 
of earth and other elements which constitute the world, and when Brahman 
is seen, the world disappears. 

Complicated metaphysical and epistemological issues are involved both in 
the illustration and the illustrated. However, the most important question 
here is whether a person can gain the vision of the non-dual reality. Scrip- 
tural texts repeatedly declare that it is possible; and following the lead of 
scripture the Sage of Kafici assures us on the basis of his authentic experi- 
ence that the vision of the non-dual reality can be gained by everyone, 
provided there is the right approach to the problem. So long as a person 
does not realize the truth of non-duality, he functions in the vyavaharika 
realm as the subject of knowledge, agent of action, and the enjoyer of the 
consequences of his action.13 

In his own characteristic way, the Sage of Kafici shows the relevance of 
the teaching of scripture to the problems of humanity. It should not be 
thought that the philosophy of Advaita is high and dry ideally suited for 
the intellectuals who are off their feet. On the contrary, its teaching is 
realistic and is extremely relevant to all of us who suffer in empirical 
existence. When we think that there is a second entity different from us, we 
develop a desire for or an aversion to it. It is the very nature of desire and 
aversion to throw us into the wheel of action. A person gets himself 
involved in action, good or bad, to fulfill his desire and aversion. Through 
his deeds, good and bad, he acquires merit and demerit, which in their turn 
lead to birth; and embodiment is suffering. It means that the thought of the 
existence of a second entity leads to suffering through a series of causal 
nexuses. Why, then, is there the ‘thought of a second entity? It is because of 
ignorance. When a person is ignorant of the Self, which alone exists, which 
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is one and non-dual, he thinks of plurality and is caught in the whirlpool 
of suffering. It is, therefore, necessary for us to detect the root cause and 
remove it. Unless this is done, there is no cure at all for the disease we suffer 
from. The Sage of Kafict drives home this point through an illustration. He 


says: 


Take the case of a mound of soft-earth thrown by the whiteants on the 
(bamboo) roof. We remove that soft earth once in ten days. Once again it will 
be there thrown by the white-ants. Even though we try to remove it many 
times, it appears again and again. What shall we do to remove it? Only when 
we destroy the queen ant which is inside the bamboo, the termites will not 
build the mound. What is the use of removing the soft-earth many times so 
long as the queen ant is inside the bamboo?”!4 


Ignorance (avidya) is the queen ant, and it functions through desire and 
aversion. It can be destroyed only through knowledge of the non-dual Self. 


Preservation of the Vedic Spirit 


As a spiritual leader of the Hindus, the Sage of Kajici has impressed upon 
his followers the need for the preservation of their religion and also the way 
to do it by explaining the antiquity of their religion and the conditions 
under which other religions must have taken their birth. According to the 
Sage of Kafici, the religion of the Hindus was the earliest religion of human- 
ity. While every other religion has a name, the religion of the Hindus has 
no name. The name “Hinduism” was given to the religion of the people of 
India by foreigners in recent times. This name was unknown to our ances- 
tors and is also unknown to the common man among us. There was no need 
for a name for this religion, which was universal. A name is required for 
the purpose of distinguishing one thing from another when there are more 
than one thing of the same kind. But when there is only one thing, there 
1s no need to give it a name. The same is the case with the religion of the 
Hindus, which was the only religion that was prevalent throughout the 
world. The argument of the Sage of Kafict deserves serious consideration by 
the historians of religions: 


Other religions did not exist before the time of their founders. Ours is a 
religion which existed long before the founded religions. Obviously, it was 
the only religion in the world ministering to the spiritual needs of mankind 
as a whole. There was no second religion from which it was required to be 
distinguished. Hence, there was no need for a name for it. It was, and even 
now continues to be nameless.!5 ~ 
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He supports this view on the basis of the fragments of faith, custom, names, 
and religious practices similar to those of Hinduism discovered in other 
parts of the world by explorers, researchers, and anthropologists. When the 
doctrines and practices of this basic, universal religion declined in other 
parts of the world and when people became unethical, there took place the 
advent of great prophets who founded new religions. The Acarya draws our 
attention to the fact that the fundamental moral principles taught by these 
religious leaders are not different from those of the basic universal religion. 

It is not possible to say when this basic religion began. We cannot deter- 

mine its beginning in time. The truth it stands for is eternal. It is, therefore, 
said to be sanatana (perennial). “The nearest Sanskrit word for religion is 
dharma, though dharma signifies much more than religion?!* If any name 
is required for this basic, universal religion, which is followed by the people 
identified as Hindus, then we have the name sanatana dharma, i.e., eternal 
religion. Since the basic authority for this eternal religion is the Veda, it has 
come to be called “Vedic religion”? The Vedas, which are the source for the 
different religious sects of Hinduism such as Saivism and Vaisnavism, are in 
Sanskrit. The language of the Vedas today, declares the Acarya, is the same 
in form and feature as it was in time immemorial “as the Vedic chanting has 
been so carefully guarded as not to allow any possibility of a lapse or change 
from its pristine form?!” 

There are many definitions of religion. The explanation of religion which 
the Acarya gives is simple and forceful. Religion, he says, is the way to 
inward peace.'* There is peace in unity; what leads to unity is religion; and 
so religion is the means to peace. Also, religion may be explained, according 
to him, as dharma. What sustains man and society is dharma. The Acarya 
points out that dharma is the means to wealth (artha) and pleasure (kama) 
on the one hand, and liberation (moksa) on the other. Dharma is the means 
to economic well-being, which in its turn is the means to pleasure. But if 
dharma is practiced without any selfish desire, it leads to moksa. Inasmuch 
as economic prosperity and pleasure are not permanent, the Acarya exhorts 
the people to practice dharma disinterestedly as a dedication to God; such 
a practice is true dharma or religion.!? This advice is intended for all people, 
Hindus as well as the non-Hindus. Every effort should, therefore, be made 


to preserve our religion, as it is the means to peace, as it is the way to our 
freedom which is peace. 


A religion can be preserved onl. 
and practices. The basic, 
declined and disappeared 
practice its teachings, 


d only if those who profess it follow its tenets 
universal religion which still flourishes in India 
elsewhere, When people in those places did not 
new religions came into existence in all those places 
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to fill up the vacuum due to the efforts of great spiritual leaders like Jesus, 
Muhammad, and others. The Vedic religion, the Acarya says, has survived 
in India as a result of the practice of bhakti and dhyana—that is, devotion 
and meditation—which leads to the purification of the mind.2° Since the 
basic teachings of all religions are the same, there is no antagonism between 
one religion and another. The Acdarya declares that there is no danger to one 
religion from another. He says: “If our religion is in danger, it is not because 
of other religions. On the contrary, it is due to the lack of religious practices 
on our side. One gets disease when one is weak. Our weakness is the cause 
of disease”?! The Sage is aware of the problem of proselytism that is preva- 
lent in India and other places. However, he makes it clear that the Vedic 
religion cannot be preserved and spread by following what other religionists 
do. The Vedic religion did not come into existence through force and 
propaganda. Bees of their own accord swarm a tree which is full of flowers; 
there is no compulsion on them by any outside agency. The same is the case 
with religion, which may be compared to the florescence of a tree. The 
Acarya suggests that, if we scrupulously adhere to the religious practices, 
someone among us will become perfect and that the presence of one perfect 
human is strength and solace to others who live with him or her, and 
religion will be taken care of. If we are weak, we cannot propagate our 
religion; and if we are perfect, there is no need to propagate our religion. 
The way to strength, which is long and hard, lies through moral and 
spiritual practices (anusthana).?2 

Also, the Vedic religion can be preserved only by protecting Sanskrit, 
which is the language of the Veda. The Acarya says that Sanskrit has to be 
preserved and protected not for the sake of language but for the sake of the 
Veda which constitutes the basic scripture of the Hindus. In view of the 
difficulty of translation and also of the danger of distortion of meaning in 
the process of translation, the Acarya warns us against any attempt to 
preserve the contents of the Veda by translating them from Sanskrit to other 
languages. On the contrary, there is advantage in preserving the Veda in the 
original language itself. Consider, for example, Saivism and Vaisnavism, the 
two major sects of Hinduism. Both of them owe their allegiance to the Veda. 
Both of them, despite some minor differences, are vaidika-matha; that is, 
their doctrines are embedded in the Veda. They are not two different 
religions; however, they have come into existence and function as two 
different sects, following the lead of certain preceptors who have interpreted 
the texts of the Veda in two different ways. There is scope for other inter- 
pretations as well. This has been and will be possible since the source book 
is preserved in the original language.” 
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Intra-religious and Inter-religious Harmony 


The Vedic religion is both monistic and polytheistic. To the Hindu there 
is no difficulty in combining these two positions, as they are not mutually 
exclusive. The one reality which is unborn manifests itself in many forms 
(Taittirtya Aranyaka 3.133). Since all the gods and goddesses of the pantheon 
are manifestations of the one reality, there is no question of superiority and 
inferiority among them and no hierarchy among them. This, however, does 
not prevent a person from choosing and being devoted to his “personal god” 
(ista-devata). He may even consider his ista-devata as the highest. The 
Acarya says that this approach is both intelligible and useful. He elucidates 
this point by means of an example. 


A bridge across a river has a number of arches. To a man standing under one 
arch, all other arches will appear smaller than the one he stands under. This 
arch will appear biggest to his eyes. Even so, to a votary of a particular deity 
all other deities will appear inferior. But the truth is that all deities are 
manifestations of the one God. All arches are similarly constructed and have 
the same dimension? 


Brahma, Visnu, and Siva, who constitute the Hindu trinity, are entrusted 
with the work of creation, protection, and destruction respectively. The 
Acarya shows that there is no hierarchy among these three functions by 
correlating them with the triple states of experience which everyone under- 
goes. Deep sleep is comparable to pralaya, as there is dissolution of every- 
thing in that state. There is syst in dream. The state of wakefulness is sthiti. 
Siva, Brahma, and Visnu, characterized by the guna(s) of sattva, rajas, and 
tamas respectively, are associated with the triple states of experience—sleep, 
dreaming, and waking—in the same order. The points to be noted here are 
that all the three functions alternate like the three states of experience and 
that there is no hierarchy among the divinities associated with them. There 
is no justification for quarrel between one denomination and another 
within the fold of Hinduism. : 

It is necessary to extend the logic which holds good between one sect and 
another within Hinduism to the relat; i 
The God of Hinduism and the God of € 
However, the mode of worship of the same 
Hinduism and Christianity. The 4 


hristianity are not different. 
God may be different between 
Acarya draws our attention to the 
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the Buddhists, as the Creator by the Naiyayikas, as Arhat by the Jains, and 
as Karma by the Mimamsakas, may that Hari give you the fruits that you 
desire” The logic which justifies intra-religious harmony equally validates 
inter-religious harmony. 

The Sage of Kaficr exhorts the people to realize the implication of the idea 
that the God of all religions and of all religious denominations is the same. 


_ First of all, it implies at the denominational level that there is no need to 


give up one form of worship or worship of one God and adopt another. It 
is wrong for a Saivite to become a Vaisnavite, and for a Vaisnavite to become 
a Saivite. Second, it implies that there is no need for a person to change his 
religion. What is available in one religion is equally available in another 
religion. Third, the convert to another religion scorns the God whom he 
was worshiping the previous day. This one thing, says the Sage, is enough 
for his ruin. Fourth, “invitation to a new religion implies that all who lived 
before the birth of that religion did not attain salvation and also that salva- 
tion is denied to all those who do not belong to that religion. Obviously 
this is absurd?”25 


Moral and Spiritual Discipline 


The purpose of moral and spiritual discipline is to help man attain God- 
realization or Self-realization and thereby to overcome transmigratory 
existence. Everyone, advises the Acarya, should endeavor to make the 
present life the last one by taking full advantage of the opportinuties 
available in this life for moral and spiritual development. Fortunately for 
us, we are not left in the lurch in this regard. It is usually claimed that moral 
development has taken place from customary morality to legal morality, 
and from legal morality to reflective morality, in which the conscience of 
the individual is invested with the highest moral authority. That conscience 
is not always a safe guide as to what is right and wrong is well known. We 
speak of a good conscience as well as a bad conscience. The deliverances of 
conscience differ from place to place and from person to person. As Richard 
Il mournfully admits, conscience has “a thousand several tongues, and 
every tongue brings in a several take” (Shakespeare, Richard III, V, Ill, 194). 
The Acary« points out that scripture, which is the embodiment of the 
highest wisdom of the knowers of truth, is our authority about what 
ought to be done and what ought not to be done. He quotes a text of 
the BG (16.23) which says that a person who, ignoring the injunction of 
scripture, acts impulsively can never attain the ends of life; that is to say, 
he attains neither happiness here nor liberation. It means that the authority 
of scripture can never be superseded by any other authority, much less by 
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conscience. Working cut a hierarchy of moral standards, the Acarya says 
that the Vedas, which are the primary source of dharma, should be con- 
sidered to be the highest authority. Next to the. Vedas comes smrti. It means 
that in the absence of guidance from the Vedas one should be guided by 
what it taught in smrti. The authorities to be accepted in the descending 
order after smrti are the conduct of those who are wlel versed in smrti, 
conduct of good people, and finally one’s own conscience. Resort to con- 
science should be the last, if guidance from the other authorities Starting 
from the Vedas is not available in a particular moral situation. The Acarya 
deplores the modern attitude of turning upside down the hierarchy of moral 
standards. 


Nowadays, however, the fashion is to make it all topsy-turvy, to give the first 
place to what is called one’s conscience relegating all the other prescribed 
guidances to a secondary place, or as is often done, to condemn them as 
meaningless and irrational. The ancient view, however, about the pramdana(s) 
or criteria of dharma has stood the test of time.2¢ c 


According to Adi Sankara, man had been accorded a special place among 
all beings by virtue of his competence for scripture-enjoined action (karma) 
and knowledge (jriana).?” Taking advantage of the scriptural teaching, a 
spiritual aspirant has to abstain from prohibited acts, but has to perform 
those which are obligatory in a spirit of dedication to God. One who 
performs action disinterestedly as an offering to God is said to practice 
karmayoga. In all his discourses the Acarya refers to the importance of 
karmayoga. The practice of karmayoga calls for the cultivation of basic 
virtues such as non-injury, truth-speaking, non-stealing, purity, and control 
of the senses, which are conducive to the purification of the mind. 

The purpose of human birth is to put an end to future birth; and it can 
be achieved, says the Acarya, by making proper use of the body. To make 
effective use of the body one has to lead a disciplined life. Of the “eight 
limbs” of the Yoga discipline, the first two, called yama (self-restraint) and 
ntyama (observance), are intended to provide a moral foundation for spiri- 
tual training. The Acarya reiterates the fact that it is impossible to reach the 
top of Yoga discipline by ignoring the first two steps, which are designed 
to help a person overcome the egoistic impulses, He exhorts the people to 
realize the significance of aparigraha, which is one of the five restraints 
coming under yama. Parigraha means owning possessions; aparigraha means 


giving up or disowning of possessions. To make effective use of the body” 


for spiritual progress the minimum needs of food, water, clothing, and 
shelter have to be taken care of by everyone. However, to own anything 
more than what is required for the fulfillment of basic needs amounts to 
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theft. According to the Acarya, a person who does not self-impose this 
restraint when he lives as a member of society commits theft. Improving 
the standard of living should not be confused with improving the quality 
of life. The Acarya points out that the former, in which the government and 
other agencies of planning are interested, leads to increasing the needs one 
after another beyond the minimum requirement, compelling us to face the 
insoluble problems of scarcity, price increase, wage increase, inflation, social 
hierarchy, competition, poverty, and so on. The solution to all these socio- 
economic problems lies in the scrupulous adherence to the virtue of 
aparigraha by everyone in society. How a man governs himself from within 
is as important as how he is governed from without. The greatest slave is 
he who is controlled by his own rank selfishness. The Acarya, therefore, 
suggests a simple living which will ennoble the quality of life on the basis 
of aparigraha. One who does not care for aparigraha is antisocial and 
cannot, therefore, be the beneficiary of the grace of God.?8 

As an important part of basic education, the Acarya recommends “self- 
help” both for the young and the old in all aspects of life, private as well 
as public, in the home as well as outside the home—in all such simple things 
as cooking, washing, purchasing, as it promotes self-culture and self-control, 
which are indispensable for spiritual development. 

According to the Sage of Kafici, karmayoga includes social service, for 
which there is scope for everyone. The poor can render social service 
through physical help and the rich through their wealth. The Sage recom- 
mends free service to the people by the professionals for some time every 
day or every week depending on the kind of work they are engaged in. The 
most important aspect of social service is the protection of the temples 
where worship is conducted for the benefit of the entire community. The- 
work of public and private institutions engaged in social service will be 
fruitful only when they take care of the temples also. If they do everything 
except service to the temples, their efforts will be no better than those of 
Sisyphus. 

The moral discipline must be followed by spiritual discipline comprising 
bhaktiyoga and jianayoga. Bhakti or devotion to God is absolutely necessary 
for man’s spiritual upliftment. Bhakti is attachment to God to free ourselves 
from all other attachments. Through it, the mind, which is drawn to and 
anchored at the Lord, is made pure and still such that it captures the love 
and grace, peace and bliss of the Lord who is worshiped. While there is 

appiness in union, there is unhappiness in separation. Devotion is the link 
between the devotee and the Deity. Through devotion, the devotee attains 
union with the Deity. The goal of bhakti, says the Acarya, is the annulment 
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ity (dvaitabhava) and the attainment of oneness (advaita-bhava ' 
Se ee eee brought out by Adi Sankara when he alias 
the Mother of the universe expressing his longing, “May I become one with 
You” (bhavant tvam).? : 

When the mind has been made pure and still by the practice of karmayoga 
and bhaktiyoga, the scriptural instruction imparted by the guru, followed by 
reflection and contemplation thereon, enables the seeker of liberation to 
realize Brahman and remain as Brahman, ever free and never bound. Such 
a person becomes the liberated-in-life. 


Personality, Freedom, and Love 


Three features which stand prominently in the case of Ramana Maharsi and 
Sri Candragekharendra Sarasvati are their personality, freedom, and love. 
The term “personality” is here used not in the familiar sense of referring to 
the physical features of a person, not even in the psychological sense, but 
in the spiritual sense. Personality is an axiological category and is, therefore, 
the opposite of individuality, which is a naturalistic and biological category. 
It is the spiritual principle which constitutes personality. The enlighten- 
ment which a mystic or a man of God-realization has attained brings about 
a radical transformation in him and has its impact on others who come into 
contact with him. The peace and tranquillity which he enjoys are shared 
by others though for a little while so long as they remain in his presence. 
It has been uniformly reported by all those who have come under the 
spell of the magnetic personality of the Maharsi that, as soon as they see 
him and sit in his presence, their questioning mood gives way to quietness 
and acceptance. The picturesque account given by Paul Brunton of his first 
"meeting with the Maharsi is worth quoting here. He writes: 


One by one, the questions which I have prepared in the train with such 
meticulous accuracy drop away. For it does not now seem to matter whether 
they are asked or not, and it does not seem to matter whether I solve the 
problems which have hitherto troubled me. I know only that a steady river 
of quietness seems to be flowing near me, that a great peace is penetrating, 
and that my thought-tortured brain is beginning to arrive at some rest.° 


After meeting the Sage of Kajici, Seyyed Hossein Nasr said: 


To behold the presence of His Holiness the Jagadguru and to be blessed by 
the privilege of receiving the refreshing breeze which flows from him and 
which extinguishes the very fire of existence separating man from God is to 
realize that the Divine Freedom manifests itself where . . . it wills... In the 
eyes of the Jagadguru, the silence of Eternity of India which is immutable and 
eternal like the peaks of the Himalayas shines and penetrates into the very 
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centre of the heart where presides the “Throne of God.” Through his glance 
the heart becomes suddenly transmuted alchemically from a piece of flesh 
into a jewel that reflects the inner light and illuminates the whole from 


within.?! 


It is very difficult for us even to imagine how Adi Sankara, the embodi- 
ment of scriptural lore and wisdom, led an active life moving from place 
to place and guiding the people through precept and practice, when travel 
from one corner of India to another would have been extremely difficult. 
As Mahadevan says, “Anyone who comes into the august presence of His 
Holiness cannot but recall to his mind the image of Adi Sankara, the 
immaculate sage who was divine and yet human, whose saving grace was 
universal in its sweep, and whose concern was for all—even for the lowliest 
and the last.”3? 

By virtue of Self-realization both the Maharsi and the Acarya are the 
embodiment of freedom; they are the liberated-in-life. Mystic experience of 
Self-realization is the overcoming of finitude and embodiment. Consequently 
both of them, notwithstanding their existence in this world, transcend the 
empirical order of life which requires the functioning of the ego projecting 
the notions of “I” and “mine” As the ego is absent in them, they are free. 

As God-realized persons, both of them act, and yet are inactive. They act 
for the sake of others without the sense of agency; and so whatever they 
do does not affect them. They exemplify in their lives the combination of 
the highest wisdom and unselfish work which sanctify mankind and confer 
on it the blessings that are lasting. The truth, however, is that they are 
inactive, for they remain as the Self without body-consciousness. They are 
the personification of love. Whatever they say and whatever they do are acts 
of bestowal of grace on others. As benefactors of humanity, they do social 
service in the true sense of the term. Their spiritual awakening contributes 
to the transformation of the world. Pleasure and pain and “that unrest 
which men miscall delight” do not touch them. Remaining as “the still point 
of the turning world? to those who are in the dark they are the beacons 
of light; to those who are weak, they are the source of strength; and to those 
who are afflicted, they are the fountain of joy. 
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Sri Anandamayi Ma: 
Divine Play of the 
Spiritual Journey 


BITHIKA MUKERJI 


T Is OFTEN SAID, and with some truth, that India is a land of saints and 
god-men. Indeed, there are many spiritual teachers renowned the 
world over even in contemporary India. It will not be right, however, 

to situate Sr Anandamayi Ma amid this company. It is true that she 
occupied a position of great authority, yet she did so by virtue of her way 
of being in the world rather than anything else. She professed no philosophy 
of her own, nor formulated any messages for humanity. On the contrary, 
she repeatedly declared herself to be quite untutored in the knowledge of 
scripture or in the kind of spiritual disciplines that characterize the masters 
of most religious communities. She would say this of herself in a light and 
good-humored manner to forestall, as it Were, any attempt to assign to her 
the status of a guru. 
In spite of her sustained disclaimers about herself and manifest humility 
in the presence of any person of recognized or even just-claimed spiritual 
eminence, her own impact on every kind of audience was always over- 
whelming. Her presence had the unique quality of demanding nothing yet 
creating an atmosphere of peace which Overcame even the most turbulent 


and unquiet mind. To be in her Presence was to be at peace with oneself 
and with the world. 


It is difficult to avoid the use of the word “uni 
Anandamayi Ma, just as it is impossible to u 
personality. Generally, the study of the develop: 
many a clue to its nature, but here 
eity which is baffling in the extreme. 6:7 A a i 
young woman, and in her mature years, : : 
no manifest desires or prejudices and 


que” when referring to Sri 
nravel the mystery of her 
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articular course of action one could call “worldly” Although she seemed 
to want nothing for herself, she was not indifferent to the issues that were 
important for the people around her. Her undefinable air of aloofness was 
somehow tempered by the delight she took in her surroundings; joy ema- 
nated not only from her facial expression but from her entire body. To look 
upon her radiant form was to shed the cares of the world, at least for the 
time being. This radiance—or aura of glory, if it may be so called—was seen 
to be hers from her birth to her passing away. 

Although she was seen to be a happy person, the spiritual depth of her 
joyous way of being in the world was not always appreciated or understood 
in its full implications. In her childhood and youth her unruffled serenity, 
not to say cheerfulness, in all situations—even in what the world calls 
adverse circumstances—made her appear simple-minded to her elders. These 
impressions were short-lived because at the same time she appeared to be 
very intelligent and gifted beyond her years. During these years her family 
and friends thought her to be extraordinarily good-tempered, docile, and 
unselfish. Gradually it dawned on them that these qualities were not per- 
sonality traits but the outer manifestation of an inner self-sufficiency which 
required nothing from the world for its fulfillment. 

Not the least of Sri Anandamayi Ma’s endearing traits was her sense of 
impish mischievousness. Looking back over the years, it seems that this 
aspect of her behavior was very important; not only did it counteract the 
effects of her transhuman aloofness but it effectively dispelled any tendency 
to a merely sentimental adoration of her. Even the atmosphere of exaltation 
which was a feature of her presence remained tempered by her humorous 
appeal to the piquant in almost every situation. She made congregations 
laugh with her; her joyful talks on the possibility of God-realization in this 
life, transformed spiritual discipline (sadhana) into a balanced way of life 
suitable for the most ordinary men and women. 

Sri Anandamayi Ma was considered at times to be an enlightened yogz 
liberated in this life (j7vanmukta) or one of stable wisdom (sthitaprajna), as 
the Bhagavadgita puts it; but with the dawning realization that no matter 
how high she was raised in the estimation of men, something of her remained 
outside the parameters of human understanding. The word “paradox” is used 
to indicate that bridge which is the meeting point of opposites—but what 
words can express an obliteration of not only of the opposites but of all 
diversities as well? Yet in this obliteration was to be found a resilient affirma- 
tion of even the smallest details of life. Her all-embracing vision was in fact 
a hymn of praise to the wonderful variety of creation rather than its denial. 
It is well known that she had countenanced all forms of ritual worship of 
the many deities enjoined in the Hindu scriptures; she had also made it 
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possible to celebrate many of the most arduous Vedic sacrifices under proper 
conditions. The vast spectrum of possibilities in the Hindu way of life was 
held together very easily and naturally by Sri Anandamayi Ma. She trivial- 
ized nothing which had any religious significance and belittled none who 
showed even the least inclination toward a spiritual way of life. Indeed, her 
affirmation of people, life, and all creation is just another aspect of that same 
boundless vision of unity which falls beyond the scope of language. 

The most extravagant language, nevertheless, has been used to describe the 
enigmatic personality of one who remained on this plane of existence for 
a good eighty-six years. She was widely acclaimed as the living personifica- 
tion on earth of that Being who is called God by the devout, while eminent 
scholars caught a glimpse in her of the immensity of the vision of the One. 
Heads of every renowned ascetic order of India, in spite of differences 
among themselves, assembled on special occasions in reverent recognition 
of her as the quintessence and the exemplar of the timeless spirit of India. 

One of the greatest scholars of our times, Pandit Gopinath Kaviraj, 
applied his vast learning for many years to interpret the words of Sri Anan- 
damayt Ma. On numerous occasions, when controversies arose, her word 
was accepted as the living voice of scripture by qualified exponents of 
Hindu law. While Sri Aurobindo had observed that Sri Anandamayi Ma 
ever abides in the state of the being-consciousness-bliss of the Universal Self 
(saccidananda), Mahatma Gandhi, when at a loss to answer the spiritual 
queries of one of his most trusted lieutenants (Jamnalal Bajaj), sent him to 
Sri Anandamayi Ma and took pride that he had found the right guru for 
this exceptional man. 

Philosophers sustain the theory that she is the visible manifestation in the 
form of a universal master (jagadagurz) of that primordial divine power 
(4dhya-Sakti) which pulses at the heart of all that exists. The list of such high 
estimations of her nature may be lengthened to many pages, but it is not 
necessary to do so. All those who have seen and heard §ri Anandamayi Ma 
will readily understand that indeed, it adds nothing to her stature. Such 
descriptions merely indicate the inadequacy of language when it seeks to 
encompass the dimension of mystery. 

Sri Anandamayi Mi herself did not choose to unravel the mystery of her 
presence on earth. To the oft-repeated question, “Who are you,” she as often 
replied, “Whoever or whatever you think, that I am; or “Whatever I was at 
birth, J am now and I shall be hereafter” Once to an importuning devotee 
who asked this question, she replied: “Why ask such a childish question? 
Why don't you tell yourself that this body is here in response to man's yearn- 
ings for spiritual fulfillment. What more do you need to know about it2” 

So perhaps it is not necessary to understand the events of the advent or 


SRI ANANDAMAYI MA 395 


the passing away of Sri Anandamayi Ma; maybe it is sufficient to be recep- 
Magen ees G Seabee gs 

tive, if one 1s so inclined, to the “message” of her way of being in this world, 

at this time. 


Early Years (1896-1914) 


The early years of Sri Anandamayi Ma’s life were spent in the villages of 
Bengal, now Bangladesh. On 17 February 1984 a delegation of devotees 
from India went on a pilgrimage to Kheora, the village where she was born 
on 30 April 1896. All these years, in spite of the changes of regimes in 
Bangladesh, the site of the humble shed which had sheltered her as an infant 
has remained intact, protected by a grove of trees and high walls. The 
Muslim population accorded a warm welcome to the Hindu devotees. In a 
public function it was proudly announced: “Although Ma was born in a 
Hindu family, She is also the Mz of the Muslims, She is our own Ma”! 
Sri Anandamayi Ma was named Nirmala Sundari, which means literally 
“taintlessly beautiful” She is known to have been a delightfully engaging 
little girl, fair and ethereal as a fairy, so good and well behaved as to be a 
little astonishing. Her unquestioning obedience, uncompromising truthful- 
ness, and unimpaired cheerfulness made her dear to the hearts of her play- 
mates and elders. Her willingness to be of service to anyone in need made 
her a welcome visitor in every household of the village, irrespective of caste 
or religion. The whole of her village was in fact her home. She also spent 
parts of her childhood years in the villages of Vidyakut and Sultanpur. 
When Sri Anandamayi Ma was not quite thirteen, a marriage was arranged 
for her with Sri Ramani Mohan Chakravarti of Atpara. In later years he 
came to be known as Bholanath, and we shall refer to him by this name 
in these accounts. The Maharaja of Tripura, the reigning prince of this 
region, held her father in high esteem as a devout scholarly Brahmin of 
exemplary conduct. So much so that on the occasion of Nirmala Sundari’s 
marriage, the Maharaja as a mark of his respect sent his caparisoned ele- 
Phants to form a part of the bridal procession. The marriage took place 
with due pomp and ceremony on 7 February 1909. This simple incident 
Prefigured in a sense the future for Sri Anandamayi Ma; this occasion was 
marked by a quality of plenitude and magnificence which was quite 
unrelated to her worldly circumstances. This aura of magnificence always 
surrounded her, somehow without affecting her austere way of life. More- 
Over, such paradoxes did not seem in any way remarkable in her presence. 
The cultural pattern of arranged and early marriages caters to the exi- 
Bencies of a particular situation. The child-bride is generally left to ths care 
of her own parents till she attains to her years of maturity, on if It 1s 
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convenient, she is sometimes accommodated in the family of the bride 
groom. In Sri Anandamayi Ma's case, she lived on with her parents for 
another year, after which time she was received into the family of the eldest 
brother of Bholanath, Sri Revati Mohan, who in the absence of their 
parents was the head of the family. She remained with them for nearly four 
years. Bholanath visited them occasionally, bringing simple gifts for her as 
well as for his small nephew and niece. He wrote to her more frequently, 
however; and she replied in respectful tones befitting the manner of a young 
person writing to an older man. 

These years (1910-1914) for her were a time of hard and grueling house 
hold work. She was pitchforked into this situation without any preparation, 
but even so she was not found inadequate or out of her depth even for a 
day. Although her own mother was not a little anxious regarding her lack 
of experience, the young bride endeared herself quickly to her new family, 
They were charmed by her joyful expression, her neatness, her marvelous 
cooking, and above all the timely performance of her chores. If the servant 
was absent, she ungrudgingly shouldered the heavy tasks of fetching water 
and breaking the coal for the stove. She also had the added work of taking 
care of the two children Ashu and Labanya. These youngsters head a long 
list of children who remained completely devoted to her as they grew up 
and when they took up their places in the world in subsequent years. 

Sri Anandamayi Ma was not always immersed in housework. The neigh- 
bors loved to welcome the shyly smiling, charming young girl whenever she 
had a little leisure. Some of them taught her embroidery, cane-work, and 
spinning. After the day’s work was done, Sri Anandamayi Ma devoted some 
little time to these crafts. 

$ri Anandamayi Ma's behavior was such that it did not appear that she 
was overworked, tired, or unhappy—and, in fact, she was not. She, as always, 
abided in her own state of tranquillity and self-containment. Her tranquil- 
lity was not a matter of “endurance” because for her comfort and discomfort 
were equally acceptable. Even to say this is not enough. Sri Anandamayi Ma 
took as much delight in what the world calls physical discomfort as in any 
other phenomena. Many times even under dire provocation, she was totally 
free of resentment. She was loved by all who came in contact with her. The 

lasting impression left on neighbors was that of a joyous and happy young 
girl, perhaps a little simple-minded not to resent the hard work which was 
put on her young shoulders by her elders. 
Bholanath’s eldest brother, Revati Mohan, 
short illness. The bereaved family returned t 
The other four brothers (including Bholanat 
lost touch with each other for want of a cen 


passed away in 1913 after a 
o their village home, Atpara. 
h) and their sisters, gradually 
tral place of homecoming. As 
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it happened, this was restored to them by Sri Anandamayi Ma. In later years 
the brothers, sisters, and cousins were to be reunited under Bholanath’s roof 
as one big family, during the time they spent in Dhaka. 


The Divine Play (Lila) 
of Spiritual Discipline (Sadhana) (1918-1924) 


At the age of eighteen, Sri Anandamayi Ma came to keep house for Bhola- 
nath at Ashtagram, where he was in service. After about a year and four 
months, she went to stay with her parents at Vidyakut for some time. While 
she was in Vidyakut, Bholanath was transferred to Bajitpur. It took him a 
while to find proper quarters for himself and Sri Anandamayi Ma. Finally 
she came to join him in Bajitpur at the beginning of 1918. 

The details of her life as a housewife at Asthagram and Bajitpur are well 
known. Her painstaking, scrupulous service to Bholanath was on a par with 
the high standard of housekeeping she had maintained at his brother's 
house. She anticipated the least of his needs and provided for them before- 
hand as if she could read his thoughts. Her mother had told her that 
Bholanath was to be respected and obeyed. Sri Anandamayi Ma during 
Bholanath’s lifetime never deviated from the standard of behavior set up for 
her by her mother. Bholanath was pleased with her childlike, innocent spirit 
of service. He patiently waited for her to feel some of the sentiments of 
young womanhood, but in this he found himself to have been completely 
mistaken. Sri Anandamayi Ma, herself, in one of her humorous reminis- 
cences of the incidents of her earlier life said, “In the beginning Bholanath 
would say ‘You are very childlike. It will be all right when you grow up, but 
it seems I never grew up!” 

Very soon, Bholanath’s attention was taken up by a marvelous vista open- 
ing out in front of his eyes, because at about this time there arose in Sri 
Anandamayi Ma the conscious intent or kheyala to engage in the divine play 
or lila of spiritual discipline (sadhana). These two words kheyala and lila 
came to be associated with her gradually as aptly describing her way of 
being in the world. Although kheyala is similar to the “will” or “wish” or 
any kind of desire, it is more like a sudden spontaneous thought arising not 
out of any need in her but because it was just the right idea for the time, 
Place, and people around her. Again, a kheyala is self-caused and requires no 
ultimate result to justify it. To this must be added that beyond giving expres- 
sion to a kheyala she did not contrive to bring about results, but, once 
expressed, it became irresistibly operative. A chain of events would take 
Place so that somehow her kheyala would be fulfilled. In the beginning 
many of these occurrences were thought to be coincidences, but in time the 
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creative impulse inherent in her intention became sufficiently well defined 
as to become almost self-evident. Sri Anandamayi Ma, when questioned as 
to why she should have had a kheyala for this, that, or the other, would 
reply at times, “There is no need for me to explain” (“no rendering of 
account is necessary; kaifiyat dewa na), _ 

Thus, none observed any change in Sri Anandamayi Ma during or after 
the period of her spiritual practice. She remained just as she always was. For 
this reason, her spiritual practice or sadhana came to be known as her play 
(ila). The word Iila, like kheyala, denotes spontaneous disinterested action, 
pure sport which is an end in itself, although spiritual discipline requires 
the exertion of effort toward spiritual fulfillment. Thus, in her personal 
spiritual discipline as in her benevolent intent (kheyala) for others, her work 
combined in a mysterious way effort with unperturbed tranquillity. 

Eastern cultures accept the fact that human beings are born with differing 
predilections and varying capabilities. Even so, these differences dissolve 
away in the unifying experience of a yearning for transcendence. When this 
yearning is translated into love for God, it may be called religion. Religions 
are the many ways of relating to the One God who is hidden in the deepest 
recesses of the heart as the supremely beloved One (istadevata). All forms 
of loving relationships are possible with Him who is beyond any particular 
form and all relationships. He may be for us a child, lover, father, mother, 
friend as well as master, because He alone is the one repository of the entire 
spectrum of love. 

Every possible way which leads to God-realization has been illumined by 
those who seek Truth. Sri Anandamayi Ma's period of spiritual discipline 
bears witness to the personal experiences of those great men and women 
who have already traveled down these paths and is an abiding inspiration 

_ for those who follow behind. During this period she was a devout and 
dedicated seeker (sadhaka) fully occupied with the manifestations of the 
inner life, while her outward behavior remained that of a serene and 
pleasant-spoken young housewife. At the end of the day, she would ask - 
Bholanath's permission to sit for a while to practice the simplest form of 
devotion, namely, the repetition of God’s names (na@majapa). During these 
evening sessions Bholanath watched amazed as her body assumed various 


yogic postures and her hands made ritual gestures (mudra) in close coordina- 


tion with her breathing. She would sink into deep meditation for hours, her 
body still and motionless, 


sometimes like a rock, i imp like 
a rag doll: Bholanath reco; Beeadecsomedines limp I 


nized a few of these yogic postures, but much of 
what happened was beyond his ken. He knew she had no previous know!- 


edge of Yoga and had: no doubt about the spontaneous nature of these 
manifestations. She became more and more centered on the inner life, until 
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this process of interiorization culminated in an initiation, which in this case 
was as unique as the spiritual discipline which led up to it. 
§r7 Anandamay! Ma herself narrated this incident in these words: 


On this night of Rakhi pirnima (3 August 1922) I was sitting as usual in the 
corner of the room. I watched my finger go through the motions of drawing 
a mystical diagram on the ground before me, as a mantra issued from within 
me which inscribed itself, as it were, inside the diagram. As the master (guru) 
I revealed the mantra; as the disciple (stsya) I accepted it and started to recite 
it. The mantra now replaced the Names of God which I had been repeating 
earlier, as the realization dawned within me that the Master, the mantra, the 
Lord (ista) and the disciple are One. 


§ri Anandamayi Ma used to explain the nature of spiritual initiation in” 
these words: 


You wish to attract the attention of somebody you can see but you don't 
know his name; so you use any words or just a sound to draw his attention. 
He comes over and says “Did you want me? My name is such and such? 
Similarly God Himself in the role of the Guru discloses His Name to the 
pilgrim wandering in search of a guide. In the ultimate analysis the pilgrim 
is one with the Name and with the Guru. How can it be otherwise? He alone 
can impart the gift of His Name and none but He Himself can sustain the 
knowledge of His Name. 


After her initiation Sri Anandamayt Ma was observed to be in states of 
profound contemplation frequently. For long hours she would lie on the 
floor, her face and body bathed in a light marvelous to behold. Few, how- 
ever, saw her in this state, and this also was as it should be because the 
deepest spiritual experiences are had in solitude. The why and wherefore of 
the play of her spirituality were only gradually grasped by scholars and men 


: of discernment in later years by persistent questioning, for this was a subject 


Sti Anandamayi Ma did not discuss. She has, however, disclosed that in six 
short years (1918-1924) she traversed the paths of all religions and faiths 
apart from the variety of forms of Hinduism. She had the kheyala to expe- 
rience, as it were, the trials, hardships, despairs of the pilgrim in search of 
God and also his state of blissful enlightenment. A vast range of spiritual 
experience was encapsulated within this short span of time for the benefit 
of all seekers of truth. Many Buddhists, Muslims, Christians, and others will 
bear out the truth of this statement from their own experience of dialogue _ 
with her about their own spiritual discipline. When asked “Why did you 
need to traverse these paths like any mortal pilgrim? Surely omniscience 
renders such labor redundant,” $ri Anandamayi Ma would say: 


When you come to me, do I not enquire about your welfare and the welfare 
of your family? You may say that if lam already aware of the answers I should 
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not make enquiries. Would that please you better? The fact of the Matter js 
that when a pilgrim is struggling to reach the goal, he welcomes the testimony 
of a fellow-traveller although it is true that, in this case, there was no question 
of journeying into the un nown. It may be said that the experiences of an 
intensive spiritual life were highlighted so that all human beings with spiri- 
tual aspirations may take heart and feel encouraged to continue on their 
paths. Are you not reassured when I confirm the validity of the stages of your 
endeavours and speaking on the basis of a lived experience emphasize that the 
quest for Self-realization is the only ultimately worthwhile aim in life? 


The Gathering of Devotees 


In April 1924, Bholanath came to Dhaka in search of a job and was offered 
a post as the manager of the Shahbagh Gardens, which he accepted. There 
was a small house on the premises where he resided with $rz Anandamayi 
Ma for nearly four years. Shortly after he took up his post, two of his young 
nephews came to stay with them and other members of both families began 
to visit them often. Bholanath was a very hospitable and generous host. He 
was of an outgoing, robust temperament, very much inclined toward enjoy- 
ing the good things of life. Sri Anandamayi Ma continued to cook marvelous 
meals for his guests and took care of his household as much as lay within 
her power at that time. 

The Shahbagh years (1924-1928) witnessed a strange and most attractive 
amalgam of family life and an exalted spiritual atmosphere. The impossible 
was made possible in §r7 Anandamayi Mis presence. When she came to 
Dhaka, she was frequently in states of introverted contemplation which 
may be called samadhi: she of-2n lay perfectly still on the floor for many 
hours. Although her body was still, the radiance on her face remained un- 
diminished. It was observed that she was neither unconscious nor in deep 
sleep. It was rather a state of complete withdrawal from the outside world. 
Sometimes day would merge into night and the new light of dawn shine 
before any signs of life or movement could be seen in her body. Under 
Bholanath’s guidance, the family and later her first devotees learned to take 
care of her physical form at such times, Bholanath had got in the habit of 
keeping vigil over her on such occasions and at the first signs of returning 
life, he would gently rub her hands or feet and speak loudly, as if calling a 
person at a distance. On arising out of these states, Sri Anandamayi Ma 
would in the most natural way smile at the people around her and then 

wadually take up again her interrupted household duties. It did not seem 


how the same for her. 
Bholanath had already accepted unreservedly §r7 Anandamayi Ma’s 
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unworldly childlike attitude toward him. Now he saw in her the Manifest. 
tions of the most marvelous characteristics of spiritual eminence. He was 
never frightened nor disbelieved that this was anything but a confrontation 
with a mighty phenomenon. Throughout his life he never deviated from 
a disposition to completely trust in her kheyala or her way of life and 
continued to occupy his position with dignity and kindness toward all as 
the head of the family of devotees which grew to considerable Proportions 
under his aegis. Scores of devotees bear witness to his open-hearted gener- 
osity in welcoming to his hearth and home the unrestful world in search 
of peace. 

The rumor of an extraordinarily divine personality in the guise of a young 
housewife residing at Shahbagh spread throughout the town of Dhaka. 
People sought introductions to Bholanath in order to have an audience with 
Sri Anandamayi Ma. The pattern of gatherings around her was set by 
Bholanath. If he knew the male visitors personally or if they were vouched 
for by friends, he would usher them in to her presence and wished that she 
should answer their questions. Women, on the other hand, could effect a 
more direct approach. Sri Anandamayi Ma would greet them with a smile 
and unroll cane-work mats for them to sit on. She would then converse with 
them and inquire about their welfare. 

Sri Anandamayi Ma gave no spiritual guidance unless it was her kheyala 
to do so. These early devotees wished for nothing better than the privilege 
of staying in close proximity to her and gazing upon her divine person. For 
the onlookers the radian: > of her countenance and the extraordinary aura 
which characterized even her most ordinary behavior and speech were 
nothing short of their idea of divinity. She was hailed as Kali, Durga, 
Saraswati, in accordance with the predilections of her audience. 

_ At about this time, the miraculous became.a prominent feature of her life. 
Sri Anandamayi Ma said that yogic powers come naturally to a sadhaka; he 
should not be distracted by them or make use of them for worldly goals. 
In her case, she hardly made any deliberate use of these yogic powers, 


_ although at times their abundance caused them to flow out of her just as 


water spills out naturally from an overfull pitcher. The world is fascinated 
by the display of even an infinitesimal part of the spiritual wealth which 
accrues to a sadhaka, and since she was at this time playing the role of 
sadhaka, she naturally created an atmosphere of the miraculous which 
affected all who came to her. 

Sri Anandamayi Ma came to be known as the “Ma of Shahbagh? then later 
“Ma of Dhaka? Then she became simply Mataji for the rest of India and the 
lands outside its confines. The small familylike gatherings at Shahbagh 
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expanded into the larger family of the devotees of Dhaka ultimately to 
include the immense clan of her devotees throughout the world. 

Every aspect of Sri Anandamayi Ma's life is a complete totality in itself; 
it spans the full spectrum of her personality. For instance, the healing power 
of her touch, glance, or word was a constant feature of her personality. 
Sometimes a spontaneous glance of compassion would be enough to remedy 
the ills of the body and the mind of a devotee, or his family. The many 
states of contemplation (samadhi) which involved the complete suspension 
of all bodily activities and functions, coupled with an inner experience of 
the plenitude of bliss, were as natural to her as playfulness is for a child. In 
her childhood, these states were regarded as fits of absent-mindedness or 
daydreamings or just sleep. Nor did these states cease when she was no 
longer engaged in spiritual discipline. They happened on occasions through- 
out her life. Moreover, as in her childhood so later as well, she never ex- 
pressed a desire or wish but always attuned herself to the wishes of the 
people around her. This “adaptability” remained with her even when her 
wishes were of great importance to her devotees. Even her closest com- 
panion could not say definitely whether he was truly carrying out her 
wishes, because it was always a personal interpretation of the kheyala of Sri 
Anandamayi Ma. 

To divide her life into her childhood, marriage, housekeeping, or sadhana 
is merely a convenient way of dealing with a vast subject. There were no 
stages in her life. She played the role (/7/a) of being a little girl, a young 
housewife, a sadhaka with as much delight as she performed the play (/z/a) 
of being a tireless wanderer over the land of India in subsequent years. Her 
“play” (lila) was not just play-acting; she did not just assume a role or 
pretend to be what she was not; she truly was a child, a young housewife, 
and later a guide for those who had need of her help in their spiritual 
endeavors. 


The Bird on the Wing 


Sri Anandamayi Ma sometimes described herself as a “bird on the wing” 
(uda pakhi). A bird alights at random on any tree and takes to the air again 
to perch on some other. Similarly, after leaving Shahbagh, Sri Anandamayi 
Ma began to travel so extensively that it became a way of life for her and 
her close companions. To be more precise, Sri Anandamayi Ma’s travels can 
be described better as aimless wanderings, because no plans were made 
beforehand or funds provided for the purpose. Like all other events of her 
life, this mode of existence also came about without any special contrivance 
on anybody’s part. A suggestion would be made to go on a pilgrimage; a 
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party would assemble and the journey would take place. Sri Anandamayj 
Ma on such occasions always took along with her such men and women of 
her or Bholanath’s family who by themselves would never have had the 
chance to travel out of their villages or towns. Wherever she went, she was 
always the central figure of a large crowd of men, women, and children. She 
managed with ease to hold together without tension the life of a thoughtful 
and kind matron of a large family and a mendicant’s life of aimless Peregrin- 
ations. It is not that this was seen as such by the travelers. In her presence, 
the hardships of impromptu travel became adventure full of marvelous 
experiences which enriched the lives of all who took part in it, 

For many years her mode of travel was something like this: she would 
arrive at a railway station and suggest that they board the first train avail- 
able. This decided the direction of the journey. Somebody in the party 
would suggest the name of a famous temple, or a holy site en route, and they 
would get off the train to visit it. Arriving at a town, they would proceed 
to a local inn (dharamsala) for pilgrims where travelers are allowed to stay 
for three days. If the party was small, Sri Anandamayi Ma would stay on 
the open veranda of a temple, or even under trees in the open. On other 
occasions more organized parties would form to visit holy towns on the 
occasion of religious festivals. 

Si Anandamayi Ma's companions were not chosen or selected deliber- 
ately. All who wished to go with her went along if they were in a position 
to do so. Sometimes it so happened that people who had come to see her 
off at the railway station would board the train along with her at the last 
moment, because they could not tear themselves away or bid farewell to 
her. It made Sri Anandamayi Ma laugh very much to see all the confusion 
and chaos she seemed to create, but it was she who would then make 
ingenious suggestions to provide for her fellow travelers so that they could 
be comfortable while they were away from their homes. 

In later years, however, this Spontaneous travel was considerably curtailed: 
Programs were announced beforehand and §r7 Anandamayi Ma’s travel 
itinerary fixed so that people might meet her or know where to go on these 
special occasions. Provision was made in those towns which she visited 
regularly for permanent rooms for her to stay in. Ashrams were built all 
over the country so that she should not be obliged to stay in inns 
(dharamSala(s)). 
on the part of those devoted to her 
ed to travel ceaselessly, and mostly at 
f to any definite programs. She would 
“Whatever happens, happens” 
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To say all this is not even to touch the fringe of the manner of her relating 
to the world. She was not whimsical or careless of the convenience of 
others. She was most considerate, kind, and mindful of the requirements of 
the people around her. The least effort undertaken on her behalf brought 
forth a showering of blessings and a living acknowledgment which is not 
easily surpassed. To underscore the same point it may be said that just as 
she never did or said anything to disturb her families or neighbors, so 
in later years she demonstrated how perfectly in tune she was with her 
constantly changing surroundings. New places or outwardly alien cross- 
sections of society were for her familiar; she was never a stranger or a 
traveler to distant lands. She said: 


I see the world as a garden. Men, animals, creatures, plants, all have their 
appointed places. Each in its particularity enhances the richness of the whole. 
All of you in your variety add to the wealth of the garden and I enjoy the 
multiplicity. I merely walk from one corner of the garden to the other. Why 
do you grieve so if I am not visible to you for a while? 


The truth of this statement has been demonstrated by the fact that when 
speaking to individuals or congregations she was never at a loss for a 
response. With consummate artistry she could endlessly delight any gather- 
ing, whether of scholars, businessmen, monks, students, villagers, or sophis- 
ticates from the metropolises of the world. The world was home for her, 
and all people were her own people. 


Words of Sri Anandamayi Ma 


Sri Anandamayi M@ attracted to her presence multitudes of people of all age 
groups and coming from all walks of life. Differences of religions, social 
status, caste, country, or cultural tradition became fluid in her presence 
because she respected everyone and gave of herself unstintingly to all who 
came. In this reciprocity lay the secret of the mystery of her overwhelming 
attraction, which radiated around her physical presence. 

She had her own explanation for this phenomenon, which held in thrall 
everyone who found himself in her vicinity. In later life she used to say that 
although her body was aged she was a little child and, as such, was a friend 
to all children of the world. Their parents were like her own parents. What 
could be more natural than that children would love their “friend” and all 
parents would look upon “a child” with loving care, for a child is a natural 
recipient of love. So it was no wonder that she was a well-beloved friend or 
a child dear to the heart of all who came close to her. 

Sri Anandamayi Ma never delivered speeches; how could an “untutored 
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child” presume to teach her elders? If, however, anybody could elicit a 
response from her, then he was welcome to make the effort. Her body was 
like a musical instrument which when played emits a resonance. It was for 
the interlocuter to draw answers from her. Just as the quality of music 
depends on the skill of the musician, so also her answers were geared to the 
need of the questioner as well as to his capacity for understanding and 
assimilation. : 

The truth of such statements does not belie the fact that Sri Anandamayi 
Ma did have something to say to all those who approached her for guidance. 
She in general elaborated upon the following theme in countless ways, weav- 
ing it into most of her answers to different queries: 


God alone is the one and only truly worthwhile concern for man—all else 
is pain and in vain (hari kathai katha aur sab vurtha, vyatha). 


She did not deny man’s right to occupy himself with things other than 
God, but that is the way to self-forgetfulness. She would say: 


To know himself is the supreme calling for man, to realize that the tabernacle 
of the world must not be substituted for his true home. 


To the question “Should one renounce the world?” she would respond: 


No, why? Where is the place where God is not? The natural way of life itself 
should be transformed into the spiritual way of life. In fact there is nothing 
which can be “other” to God; so properly speaking to live in the world is to 
be on way to Self-realization. Since this perspective has been lost to us we 
perforce must speak in the language of “otherness to God” 


To realize one’s Self means to discover that there is naught else except God. 
God and God alone is and all else is God only. God’s true being cannot 
be described, for when speaking of “being” there is the opposite of “non- 
being” When trying to express Him by language, He becomes imperfect. 
All the same, in order to use words He is spoken of as sat-cit-ananda (being- 
consciousness-bliss) Because He is, there is being, and because He is Knowl- 
edge Itself, there is consciousness; and to be conscious of that being is indeed 


bliss; this is why He is called saccidananda but in reality He is beyond bliss 


and non-bliss, 


The human condition is inescapably a state of fragmented existence. This dis- 
jointed way of life Causes disquietude of the mind and a longing for peace and 
tranquillity. Man has it in himself to rise from a state of perennial wanting 


to the everlasting state of Self-realization, for Who indeed are You? You 
yourself are God! - 2 s 


The following question was put to her by a young Irish journalist many 
years ago: 
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Js there no substance to me as an individual? Is there nothing in me that is 
not God? 


$j Anandamayi Ma answered: 


No. Even in “not being God” there is only God alone. Everything is He. You 
are now in a state in which God is present in the guise of absence. Con- 
template the One present even in the guise of absence!? 


To the question “How should one proceed?? Sri Anandamayi Ma sometimes 
gave the following answer: 


The rhythm of worldly existence is in a way a shadow of the cosmic rhythm 
in so far as all men are ceaselessly involved in the pursuit of worldly desires, 
which engender more desires in such a way that there is no relief or respite 
from this revolving cycle which is the order of time. In order to break this 
stranglehold, one must put in a thin wedge to check the force. With constant 
effort this wedge may be widened to envelop the entirety of the circle so that 
the same rhythm is caught up to the cosmic one. The rhythm from within 
the time circle may be transformed into the timeless rhythm. 


$r7 Anandamayi Ma herself has described what could be called her special 
message to the world: she has explained what she meant by the “thin wedge” 
In the round of twenty-four hours, she requested everyone to dedicate just 
fifteen minutes to God. Every day at the same hour for fifteen minutes one 
should take a respite from the world and devote oneself totally to the 
remembrance of God. Any image or any name of God can be used as an 
aid for this purpose. It is not absolutely necessary to make a drastic change 
in one’s daily routine. If one is unable to sit alone, and meditate quietly, one 
may simply turn one’s attention inward for that short period of time. The 
important thing is to choose an hour when one is least likely to be disturbed 
and adhere to it strictly. The fifteen minutes will gradually expand to fill the 
entire twenty-four hours and the time cycle will become an unbroken round 
of recollection or self-containment. 

She has developed the same theme in other ways also: In response to a 
_ question for specific instructions, §ri Anandamayi Ma said: 


Once a month or week, and gradually more frequently if possible, one should 
make a strong resolve to live only in the sphere of Truth. On that day one 
should eat moderately, watch one’s speech and actions carefully to avoid the 
east incorrect utterance or unworthy behaviour and the passions and emo- 
tions should be controlled. One should look upon one’s husband or wife and 
one’s children as manifestations of the Divine and render service to all the 
members of the family (including servants) in this spirit. Even if there should 
be occasions for anger, or other provocations, one should respond with 
calmness and not be jolted out of a tranquil frame of mind. In spite of 
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a few or even many failures in the beginning, one should persevere till the 
goal of perfect control of thought, speech and action is attained. If one 
member of a family practises this, then the whole family will feel the calming 
effects of that one day. 


Sri Anandamayi Ma paused for a moment and added amid laughter: 


Maybe some naughty children will take advantage of you, but it will pass, 
When you feel confident of yourself then you may increase the number of 
days you practice this in a week. The aim should be that this become a way 
of life rather than just a special occasion. On those days some time should 
be allotted to the reading of scriptures, meditation and the recitation of God’s 
names (namajapa). In a short time this will enable you to turn inward and 
be in tune with the rhythm of your own life-breath which links you to the 
Cosmic Breath (prana). In this way you can hope to realize your own inner 
Self, because who knows at what auspicious moment one may get caught up 
in that universal rhythm! 


Sri Anandamayi Ma untiringly repeated the necessity of restraining the 
powers of the world which distract the mind and create a sense of want. The 
secret is to consider everything as belonging to God and oneself as a servant. 
One should discipline oneself to life in'the belief that there is naught else 
except the Divine Will in operation in the world. She did not encourage 
anybody to neglect his duty in the worid or to take his obligations to his 
family, society and country lightly, but she continuously sounded the one 
theme of God-realization like the constant drone of the keynote which fits 
in with every tune. She stressed the importance of the world as the necessary 
ground from where the quest for Self-realization begins. She would say, “To 
aspire to the realization of Truth is all that is worthy of a human being” 

It is to be remembered that Sri Anandamayi Ma spoke to audiences who 
were under the influence of the spirit of secularism. She readily entered into 
discussions regarding problems which were important to modern men. She 
was fully aware of the crisis situation of our times: her response to a specific 
question in this context is very typical. 


“Will man ever destroy this world and himself” someone asked; to which 
she replied: 


Man has certainly not got the power to create, preserve or destroy. In Him 
whose play all this is, all possibilities are contained. The “destruction” of one’s 
Self virtually amounts to the destruction of the universe. [To live in forget- 
fulness of one’s supreme calling to be in search of the Self is called “destruc- 
tion”] Where this Self is, there the world exists. To be destroyed lies in the 


very nature of that which is of the world d th i si 
always been destroyed, it is being dene 4 aoe Pee 
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is not subject to destruction. The ceaseless endeavor to know that Self is man’s 
bounden duty. 


On another occasion she was approached by a Swiimiji from the Rama 
krishna Mission. He spoke in some anguish regarding the rising influence 
of the secular in the holy land of Bharatvarsa (India). He said, “The Indians 
are thoughtlessly imitating the West, whereas the people of the West come 
here on their spiritual quest!” Sri Anandamayi Ma said: 


It is in the nature of the world (jagat, “that which moves”) to undergo change. 
Whatever was, is not anymore; all that is now will not remain. This coming 
into being and passing away is the essence of the world. Yet, because of this 
transience there is stability, permanence. 

Did you not say that Bharatvarsa (India) is holy land? This is indeed true; 
because that is so, those who seek spiritual solace, are able to find it here. If 
those you call foreigners find what they are seeking in this land, why should 
it be a reason for chagrin? Are they not your brothers too? Why “brothers” 
they are indeed you, yourself. God is disporting himself in countless ways. 
The ways of His play are infinite. It is now like this, maybe anon it will be 
different. 


The Swamiji was not satisfied. He asked bluntly, “Can we not hope for the 
recovery of the glory of India?” 


Don't you say God is all-auspicious? Maybe the change you desire is in the 
offing because He is manifesting Himself as such thoughts in the minds of 
many persons such as you. 


The Swamiji desisted saying that she had parried his questions but not 
answered them. 

This conversation is indicative of Sri Anandamayi Ma's aloofness from 
engaging in talks about the future. She did not project herself as a savior of 
mankind. To a direct question such as this: “Why are you in the world?” she 
replied: “In this world? I am not anywhere, I am myself reposing within 
myself? 


What is your work? 
T have no work. For whom can I work since there is only One?* 
Inevitably a tiny part « “ ri Anandamayi Ma’s “teaching” could be incor- 


porated in this article. Perhaps it would be more realistic to conclude this 
section with a variety of her responses to questions from different persons. 


If you have no mission to fulfill or message to give, why do you tell us to 
worship God? 
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Sri Anandamayi Ma: 


If you do not ask, then I have nothing to say, but if you ask, and if it is my 
kheyala, then certainly I shall tell you about the better way of life (Sreyas), 


Your sorrow, your pain, your agony is indeed my sorrow; this body under. 
stands everything. ... Whenever you have the chance, laugh as much as you 
can. By this all the rigid knots in your body will be loosened. But to laugh 
superficially is not enough. Your whole being must be united in laughter both 
outwardly and inwardly. Do you know what this kind of laughter is like? You 
simply shake with merriment from head to foot, so that one cannot tell 
which part of your body is most affected. What you usually do is to laugh 
with your mouth while your mind and emotions are not involved. But I want 
you to laugh with your whole countenance, with your whole heart and souls, 
with all the breath of your life. In order to be able to laugh in this way you 
must have implicit faith in the power of the Self and try to bring the outer 
and inner parts of your being into perfect harmony. Do not multiply your 
needs, nor give way to the sense of want but live a life of spotless purity. 
Making the interests of others your own seek refuge at His feet in total sur- 
render. You will then see how the laughter that flows from such a heart 
defeats the world. 


Ma, say that you belong to us! 
I belong everywhere and to everybody.5 


Conclusion 


The yearning to find a meaning in life knows no boundaries of time and 
space, history or geography, but encompasses a wide spectrum of ideals and 
visions of the true goal of human life. This polarity would seem to comprise 
the spiritual history of mankind. The experiences of this century have 
taught us the necessity of paying heed to all expressions of this need to relate 
meaningfully to a world we ourselves have created so we seek to learn from 
the inchoate thought patterns of ancient cultures as well as the strident 
voices of prescriptive ideologies, 

In India the quest for this meaningfulness assumes the form of finding 
ways of relating to its past heritage. This age of progress with its swift and 
cataclysmic changes is bewildering in its effect of transvaluation of values. 


India tries to effect a middle way between the forces of modernization and 


her rooted conviction in the reality of the timeless order of ultimate Truth. 


Perhaps it is a sign of hope that in India there is no awareness of any lost 


7 oy: . . Oo sf . 
horizon. The secret of India’s Continuing resilience to the forces of radicali- 


zations lies in the simultaneity of the two Opposing forces which ever 
remain entwined in the very fabric of her being, namely, pull of the world, 


where. a senseiohiduty:mustyp revail, evil be suppressed and justice upheld; 
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this is counterbalanced by the call to renunciation and a striving for that 
supreme knowledge of the One Reality which liberates. 

Rabindra Nath Tagore once wrote that the different characters of the sages 
Vasistha and Visvamitra illustrate well the contrast between the develop- 
ment of the East and the West. The former was a recluse, the latter a robust 
man of action; the former lived away from the world, the latter taught the 
young prince Rama how to fight the forces of evil in the world; the former 
whispered the mantra of renunciation into the young man’s ear and the 
latter told him how to rule his kingdom righteously. The poet wonders if 
the two sages will ever meet on friendly terms so that the world may witness 
the unfolding of new vistas in the future. 

Can it not be said here that India herself has reconciled the visions of the 
two seers insofar as both sages spoke to Rama, who was both an exemplary 
king as well as an ideal renunciate. India to this day worships Rama, who 
paid heed to both his teachers. 

It is a fact that Indian spirituality is grounded in its myths and that even 
modern India does not find it difficult to hold together the teachings of 
Visvamitra and Vasistha. Even so there is at present a possibility of a rift 
between them at a deeper level. In the rarefied atmosphere of scientific clar- 
ity, can the ancient gods continue to speak meaningfully and overcome 
modern skepticism and disbelief? We can observe the beginnings of a separa- 
tion between religion and spirituality in the sense that it appears possible 
to be without faith in God and yet strive to merge the human consciousness 
into a higher consciousness on the cosmic level. 

This separation does not belong to the spirit of India. India likes to go on 
believing in ritualistic worship of her many deities, her religious festivals, 
her pilgrimages, holy rivers and mountains, sacred animals and trees and 
shrubs and stones—in fact, her mythology in its entirety. Is it possible to 
continue to beliéve in mythos as a dimension of Truth, not in opposition 
to but in harmony with logos? 

Sri Anandamayi Ma fully understood the existential implications of the 
present age of technology and by her way of being in the world put it in 
a correct perspective for those who wished to see beyond it. That God is 
as much present in the world given over to scientific research as in the age 
of “mythology” we may say, is the message conveyed by her sojourn on 
earth. She made it possible once more to talk meaningfully of the one Real- 
ity which as the beauteous unity of vision and resonance was revealed as 
mantra in the poetic experience of the Vedic seer. Just as a mirror shines like 
the sun in the light of the sun, so did the tradition of the Vedas, the 
Purana(s), the Agama(s), and the smrtis become actual because she lived it 
as self-evident truth. 
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Indians think that the soil of Bharatvarsa (India) is holy. Once in a while 
we see in India not merely a teacher or just a saint, but an exemplar of the 
way of life which is the quintessence of her spirit. India cherishes a comin 
together of heaven and earth, a commingling of the timeless order and the 
order of time, a meeting of horizons of the eternal yearning in man and the 
descent of Grace. Once in a while such a dream is transformed into livin 
experience by the presence of a Teacher who not only awakens the longing 
for the quest for Truth but enkindles and sustains faith in its ultimate 


fulfillment. — 


Such was Sri Anandamayi Ma. 


Notes 


1. Ananda Varta 31/3 (July 1984) 231. 

2. Ananda Varta (May 1966) 34. 

3. Ananda Varta 16/1 (January 1969). 

4. Ananda Varia 26/2 (April 1979) 66. 

5. All citations in the essay apart from those documented from Ananda Varta, the official 
journal published from Sri Anandemayi Charitable Society, Calcutta, are taken from the 
multivolume biography of the saint in Bengali by Guru Priya Devi (Sri Sri Ananda Mayi). 
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Glossary 


abhadita. What is not falsifiable, uncontradicted. 

abbasa. Light, reflection, resemblance, semblance, appearance. 
abhavya. Undevout, ineligible soul incapable of attaining liberation. 
abhi-tapas. Concerted brooding, intense meditation. 


abbinivesa. Resolution, determination of purpose, instinctive clinging to worldly life and 
+ the fear that one might be cut off from it by death. 


abbiseka. Consecration, anointing, inaugurating by sprinkling of water, coronation, instal- 
lation (of kings or religious heads), religious bathing. 

abbyasa. Repeated practice or exercise, continued use. 

acala, Steady, immovable, fixed. 

Acarya, Teacher or preceptor, spiritual guide, holy teacher who instructs the pupil in the 
Vedas; when affixed to proper names, learned venerable (doctor). 

acintya, What defies thought, beyond the scrutability of reason. 

acit. Non-intelligent, non-spirit, material existence. 

adanam. Accepting, seizing, earning, acquiring. 

adharma, Unrighteousness, wickedness, sinful, injustice, an unjust act, a quality pertaining 
to the soul or mind imperceptible but inferred from reasoning and from transmigration. 

adhibbiita, A highest being or spirit or its all-pervading influence; the integrating factor at 
the level of corporeality or material elements. 

adhi daiva, adbi deva. Presiding god or deity, integration in divinis. 

adbvaryu. One of the four Vedic priests in their roles as functionaries assisting in the per- 
formance of the rite of sacrifice. 

adhyapana. Teaching, the causative counterpart of learning (adhyayana). 

adbyaropa. Superimposition, the initial phase of identification as a heuristic device prior to 
subsequent recession or de-identification. 

adbya-sakti. Name of the first or initial-most phase of the operation of saktt. 

adhyatma, Relating to the spirit, spiritual (adbi, “over"; atman, “spirit’). 

adbyatma vidya. The science and the art of the discovery of spirit. 

adhyatmika. Integration or unification from the overall perspective of spirit; what origi- 
nates (e.g., suffering) not from without but from mind, self, or spirit. 

adbyayana. Learning, study, learning by rote especially the Vedas, done as a vocation and 
an obligation. 

Advaita, Non-duality, identity, denial of otherness, unitive life; indivisibleness of the web 
of life and existence, communion of the soul with God. 
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Agama. Scripture, testimony from the most reliable source, the Vedas, special s 


a al eetaetay Criptures 
which are foundational texts to specific traditions of Hinduism like Saivism. 


aghati karma. Nondestructive karma which does not obscure or delude but 


f : is only 
responsible for bodily existence in the present life. 


Agni. Firegod of the Vedas presiding over the abode of mortals, the god of the sacrificial 
rite, its eternal preserver. 


agnidh. One of the four Vedic priests in their role as functionaries or officiants assisting in 
performing the sacrificial ritual. 


Agnihotra, Oblation to Agni, maintenance of the sacred fire and offering oblations to it as 
part of the brahminical “daily rite” 


Agniyadhana. Lighting of the sacred fire done as part of the rite, performed by a sacrificer 
and his wife and employing four priests. 


aham. I, the first person nominative singular; assertion of superiority, egotism, sense of self, 
self-love considered as spiritual ignorance, conceit of individuality, pride, also sakti or 
power of self-being, the pure I as the vibration of spirit. 


ahamkara, The ego-making principle which is constitutive of the psyche, the implicit “I” 
in all assertorial certitude, the self-assertiveness in all assertion, the ego-motive in 
perception. 


abarah. Fetching, bringing near; good. 


aharya. To be taken, to be brought near; artificial, adventitious; intended; effected by 
decoration. 


ahimsa. Nonviolence, nonkilling as a practice or vow; a spiritual ideal of regard for life and 
absence of malice; either meaning a total repudiation of force or employing force in an 
ethical spirit-in the line of vindication of “own duty? 


Gbuti. Offering an oblation to a deity, any rite accompanied with oblation. 


Alvaniya, One of the three fires, namely, the eastern burning at a sacrifice; a consecrated 
fire taken from the householder’s perpetual fire. 


ajati vada. The theory or doctrine of ajati, 


i€., Not coming into being of anything; non- 
creation of the so-called created order. 


ajiva. The insentient; non-soul; the nonlivin 
space, time, merit and demerit. 

ajivaka, Those professing the doctrine termed ayjtva, “as long as the lifemonad” The 
doctrine is that there can be no realization as long as the lifemonad (jiva) has not com- 

pleted the normal course of evolution, which spans a fixed number of inevitable births; 

a religious sect contemporary to the founders of Jainism and even of Buddhism, treated 


by them as “heretical” because of the sect’s espousal of a thoroughgoing determinism deny- 
ing the free will of man and his moral responsibility for any so-<alled good and evil. There 
1s no cause for the depravity of beings or for their purity, Nothing depends on human 
effort, the varying conditions at any time being entirely due to fate, to the milieu, and 
to “own nature’ 


B comprising matter, motion and rest elements, 


ajnana. Wrong knowledge; ignorance; Nescience; the Principle which hides truth, deludes 
ae Spur by Presenting reality ina form which it has Not, and lures it in the wrong 
irection. ; Se 
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akincanya. The sense of utter unworthiness or helplessness, the feeling of incapacity to 
follow the prescribed paths of works contemplation or devotion. 


aksara. The syllable; the imperishable; etymologically, that which pervades (asnute) or that 
which does not pass away (aksarati) and either way applying to the highest self which 
pervades all effects and does not pass away or decay; what does not cease to exist until 
there is knowledge. 


alvar(s). Tamil word used as proper name to refer to the Tamil saints, twelve in number 
and belonging to the period between the second and the eighth century of the Common 
Era. They are God-intoxicated mystics, “divers” immersed in the ocean of ecstatic love for 
God in his beauteous extraterrestrial form as Narayana pervading all beings and things 
and communicating the joy of their communion with him to humanity; their hymns 
collected under the label “four thousand sacred lyrics” are venerated as “revelation” by the 
Sri-Vaisnava community. 


amrta, Immortal, imperishable, indestructible, eternal; the world of immortality, heaven, 
the power of immortal light; nectar of immortality, ambrosia of the gods supposed to 
be churned out of the ocean; antidote against poison; what causes immortality; deity; 
proper name of the deity; a label for the physician of the gods, the sun, the soul, Visnu, 
Siva; final beatitude, absolution; one who tastes the sacrificial residue; the nectarlike 
quality established by drinking the soma-contents obtained from soma-sacrifice, 

anadhigata. Previously unacquired; unprecedented. 

anala. The fire; the god of fire (Agni), wind, bile. 

ananda, Happiness, joy, supreme bliss, felicity, plenteousness, name of Visnu, of Siva. 


anandamaya. Fullness of bliss, abundance of bliss; predicated of atman either as a label 
naming its essence or as its attribute; the energy or power of consciousness (cit-sakti). 


anantaguna, Infinity of divine attributes. 


ananyatvam. Nonseparateness, the state marked by absence of otherness (anyatvam); nega- 
tion of negation; non-duality. 


andvaranakatva, Unveiledness; the state of lifting of the veil (@varana) that has been hiding 
the real. 


anavasada, Safety, protection; the state of being free of depression, sinking, fainting or 
sitting down (avasadah), being without a sense of ruin, loss, or end; to be free of spiritual 
exhaustion. 

anekanta; anekantavada. Being manifold or pluralistic; theory of relative pluralism as 
against the extreme of absolutism or radical pluralism; the theory that nothing could be 
affirmed absolutely, as affirmations are true only under certain conditions and limita- 
tions; the ontology that things possess an infinite number of predicates from infinite 
points of view, each of which can be only affirmed in a particular sense. 

anilab, Wind; the god of wind; the wind in the body, one of the humors; rheumatism 
referred to disorder of the wind (according to Ayurveda). 

anirvacaniya; anirvacya. Indefinability; that which does not contain reality or unreality or 
both reality and unreality; the status of the phenomenal things of the world, the phe- 
Nomenality of them being like the illusory, indefinable. 

anturtttkarana. Nonceasing operation; spiritual striving even after experiencing spiritual 
tranquillity to ward off possible onset of greed or passions. 
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annada. The Eater of food (anna). Prajapati’s state of “the eater of food” in which 
performer of sacrifice aims at establishing himself. 

annam. Food; what is made of food; food as representing the lowest form in which Self 
(atman) is manifest; brahman as represented by food. 

anrta, Falsehood, evil, lying, deception, fraud. 

antah, End; aims, limit, boundary, last or extreme point; vicinity, neighborhood; a final 
syllable or letter of a word. 

antabkarana. Internal organ; mind; inner sense or sensorium. 

antabkarana vurtti. The modes or modifications of the inner sense; mental modifications; 
psychic states either opaque or dense or transparent coalescing with consciousness, 

antaranga sadhana. Spiritual disciplines of an inward kind; inner praxis involving with. 
drawal from the outer; transcendental reflection, contemplation, and absorption. 


antaratman. The introverted soul, one which is uninvolved in external things or uninter- 
ested in worldly pleasures but meditates on its own nature. 


antariksa. Middle region. 
antarmukhinaté. Inward disposition; introvertedness. 
antaryamin. Inner ruler; inner self of all beings; Brahman immanent in the self. 


anubhava; anubhisti. Experience either of the normal, mediated kind, i.e, sensory and even 
rational, or some direct experience which becomes realized through special cognitive 
process; sometimes refers to aesthetic experience (rasanubhava) also unmediated as in the 
case of spiritual experience; used also interchangeably with the content of experience 
(anubbiti). 

Gnukilyasya sankalpa. The will or resolution to be in conformity to God’s will; a condition 
or factor necessary for the discipline of self-surrender (prapatti). 

anupasaya. What accounts for relief from aggravation due to disease; one of the several 
factors of Indian pathogenesis (Ayurveda). 


anustana. Commencing or undertaking a course of action; practice of religious rites or 
ceremonies. 


anuvyavasaya. Reperception; when a cognition occurs it is objective cognition (vyavasaya), 
eg., “this is a paperweight” but after this it is again related to the self by the mind as ‘I 
know this paperweight” All practical work proceeds as a result of this reperception. 

apagarah. One who reviles or says what is disagreeable; censure. 

apanah. One of the five lifewinds in the b 
breathing out. 


apara. (Asa Pronoun) another, more, matchless, different; hinder, later, inferior or lower; 
nonextensive. 


ody which goes downward and out at the anus; 


aparigrah. Nonacceptance, rejection, voluntary destitution, 

aparoksa. Not perceptible to the senses; 
Participation. 

apatha, apatham. Pathless, roadless; a wrong road; deviation, 

apauruseya. Superhuman; 


no origin, authorless. 


poverty, 
Not distant or remote; immediate; vision implying 


bad or evil course; heretical. 
not of the authorship of man (or woman); of divine origin; of 
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apavada, Reproach or blame; evil report; an exception; 
or belief. 


apeksabuddhi. Awaiting mind; care, attention, heed; respect, deference. 

aprakrta, Not ordinary, extraordinary; not vulgar; special. 

apramanya. Unauthoritative, unwarranted, non-valid; untrustworthy. 

apirva. Not preceded, new, unknown, not first; the remote consequence of an act, like 
going to heaven as the result of good acts; virtue and vice as the external cause of future 
happiness or misery. 

arcavatara. Material image (arca) into which the Deity “descends” (avatara) as disclosing his 
accessible grace to enable worship and communion. 

arci. The realm of pure light. 

arciradi marga. The path of light meant for those who are to be liberated, i.e., not to return 
to the mortal world again to be reborn. 


refutation as of a wrong imputation 


arbat, The adorable; the omniscient; the ascetic who has conquered passions and the senses 
through realization of equanimity; one who is absolutely free from the will to live yet 
has immense compassion for all and wills actively the well-being of every being; one in 
whom all fetters are destroyed and who consequently realizes nirvana. 

Grogya. Health; good health. 

arpana. Placing or putting upon or in offering, resigning; giving back. 

artha, Thing; existence or being of things; the whole range of tangible objects that can be 
possessed, enjoyed, and lost and which are required for the upkeep of a household and 
for the virtuous fulfillment of life’s obligations; riches and worldly prosperity; business- 
matter, business affair; end and aim, wish, desire, motive, concern; includes the object of 
human pursuit, the means of this pursuit and also the needs and the desire suggesting the 
pursuit; meaning, signification, import. 

arthasastra, The Hindu system or doctrine of artha; the authoritative handwork (sastra) of 
the science of wealth wherein are to be found all the timeless laws of economy, politics, 
diplomacy, and war; the encyclopedic work known after the name of Kautalya, the 
legendary Chancellor of Chandragupta Maurya (fourth century) before the Common 
Era. 

aripa, Formless; being devoid of visible form (rapa). 

asamprajfiata, Without knowledge of any object; descriptive of the last stage of samadhi in 
which the old impressions due to the continued experience of worldly events— objective 
or even internal—are destroyed and the buddhi becomes pure and transparent like spirit 
(purusa). 

dsana, Firm posture as a condition which renders possible fixing of one's mind on any 
object that one chooses; the particular postures of body, hands, and feet prescribed for 
all spiritual exercises and described in Yoga texts. 

asmita. “I-am-ness”; the egoism supporting my experience, the real essence and foundation 
of my life subject to samsara or the whirl of worldly existence; treated as the derivative 
of, as marking the stage of, spiritual ignorance (avidya); lies inherent in the buddbi as its 
particular mode and transmigrates with buddbi from birth to birth and is impossible to 
get rid of without transcendental efforts; also means a state of unifying one a non, 
helping buddhi concentrate on pure substance—the being of things as divested of all 
modifications. 
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dsava. Intoxicants; depravities; flowing in of karma matter. 


asrava, Influence of the prejudices, intellectual as well as affectional; the influx of karma. 
particles—infra atomic kinds into the soul. 


arama. The differentiated stages of a man’s lifetime according to the Hindu dharma, The 
four of them are (1) that of the student who submits to learning, (2) that of the house. 
holder marking the period of man’s maturity and enactment of his due role in the world, 
(3) the stage of retirement to the forest for meditation, and (4) the mendicant wandering 
stage; spiritual liberation (moksa) is for the fatter two and not for the first or second, 


dstika, The “orthodox” who regards the Vedas as infallible and sometimes establishes the 
validity of his belief on their authority; a term of self-interpretation tacitly employed by 
the Hindu systems of religion and philosophy to define their parameters without over- 
lapping into the “heterodox” (nastika); more generally speaking, it means one who accords 
recognition to spirit and spiritual (adbyatma) and distinguishes him from one who says 
no to spirit and denies a self as different from corporeality, and its transmigration in 
accord with the law of Karman or its destiny as one of realizing of its immortality—who, 
in other words, espouses a philosophy of the mundane. 


astitva, Being-ness; the nature of is-ness of things and beings. 
asuh, Breath; life; spiritual life; life of departed spirits. 


asurah, An evil spirit, demon; a general name for the enemies of gods; also used to refer 
to gods in the Veda meaning supreme life-force. 


asvamedha. Horse-sacrifice, a most solemn Vedic sacrificial rite in which a perfect specimen 
of a horse is first let loose on grazing grounds over the earth for the full cycle of a year, 
extending its adventurous stroll of conquest as far as it pleased by overthrowing anyone 
who attempted to obstruct its way, and then escorting it home to be slaughtered sacri- 


ficially with the most elaborate rites. This royal sacrifice elevated the king to the position 
as paramount sovereign. 


ativahika. The world of wind or atmosphere which the soul leaving the mortal plane 


traverses before either returning to the mortal world or directly reaching the realm of 
the supreme God. 


Atman. The individual soul or life-monad; that which makes the universe animate, a living 
organism by circulating through its (the universe's) limbs and spheres; the life monads 
contained within and constituting the very substance of corporeal body, ascending and 
descending through various stages of being, now human, now divine, now animal, now 
lower, those enjoying the highest states of being possessing five sense faculties as well as 
the faculties of thinking and speech; self or oneself in which sense it is used reflexively 
for all three persons and in the singular number, masculine gender or number of the noun 
to which it refers (indicated by the non-capitalized use of atman); Supreme Soul, 
Brahman; essence, nature (4tmmaka); the person of the whole body; mind, intellect; the 
understanding; reason; form; care, efforts or endeavors (non-capitalized atman). 


Atma-vidya, Atmajnana. Spiritual knowledge, knowledge or gnosis meaning both theory 


and practice of atman which as spirit in the subjective sense is interchangeable with 
Brahman which is spirit in the objective sense. 
AUM, om, aum. The addressing name for Supreme Spirit, 


itself expressed in an address form and hence enjoined 
sacred chant which symbolizes it; as a symbol for medit 


the declaratory name Brahman 
to be meditated on by the old 
ation of Brahman, it is also called 
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pranava as preeminent prayer; by extension it refers to all the Vedas, hence chanted before 
commencing and after ending recitation of any part of the Veda. 


aupasana. A ritual term, relating to household fire, a fire used for domestic worship. 
ausadam. Treatment; a medicament; medicine in general; an herb; mineral. 


avacceda vada, Determination-theory, one of the two ways of explaining how the mental 
modifications (vrtti) partake of pure consciousness underlying mind, the mental modes 
in their attenuated form being thought to define or determine the indeterminate con- 
sciousness more and more clearly like sunlight contributing to the visibility of objects 
with greater and greater clarity. The alternative theory is that the modes “reflect” pure 
consciousness like a transparent foil. 


avastha traya, States of experience three in kind: the wakeful, dream, and deep sleep; inquiry 
into the three states of consciousness is the method whereby one may arrive at the truth 
of what outlasts them as the “fourth” while also indwelling them. 


avatara, The cult of divine descent or incarnation combining history and mythology, 
characteristic of the Hindu epics and the Puranas; represents according to tradition the 
concrete manifestations of divine grace and its periodic incursion into all species and into 
the history of humanity, when evil triumphs over goodness. 

avidya, Ignorance, folly, want of learning; spiritual ignorance or nescience; illusion personi- 
fied which causes the perception of what does not really exist as inherent in what alone 
indeed really exists; the counterpositive of vidya, the metaphysical knowledge of the truth 
(empirical knowledge or learning still falling within the sphere of avidya). 

avirbhava. Manifestation, counterpositive of de-manifestation (tirobhava); presence, appear- 
ance, incarnation. 


avyakta. Unmanifest; a term technically applied to Nature (prakrti). 
ayodhyd. The place free of conflicts; the abode of Brahma (Brahmapura), of the divine 


manifest in nature; name of the city of the ruling family of Iksvaku (the modern oudh) 
associated with Rama and one of the Jaina Tirthankara. s 


Ayurveda, Knowledge of life, an ancillary branch of the Atharua Veda transmitted as a 
science and as treatises bearing the names of the gods, sages and their disciples represent- 
ing the line of transmission; the general name of classical Hindu medicine. 

bahiratman. The extroverted soul which regards external things as its own, as “mine,” and 
is involved in worldly pleasure. 

bambha, A Prakrit term meaning truth. 

bandhu, bandhuta. A relation, relative in general; kindred, kinsmen taken collectively; 
affinity. eS: 

bhaga. Good fortune, luck, happy lot, happiness; propensity; distinction; glory; beauty; 
excellence; indifference to worldly objects; strength; omnipresence. 

bhagavad, bhagavan. Glorious, illustrious; revered; divine or venerable, applied to gods, 
demi-gods, and other holy or respectable personages. 

bhakti, bhakta. Devotion, attachment, loyalty, faithfulness, reverence, service, worship, 
homage; a worshiper, devotee, adorer, attendant. 

bhakti-marga. The way of devotion to god regarded as the way to the attainment of final 
emancipation and eternal bliss. 
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bhakti-yoga. A yogic scheme of God-realization as the completion of moral and spiritual 
disciplines; a disciplinary process involving different stages, all of which are dominated 
by the single aim of seeing God face to face. 

bhara:samarpana. Renunciation of the sense of responsibility involved in the saving act; 
casting oneself on the saving power of grace by which the weight of world-weariness is 
lifted and a state of being without fear (nirbhaya) is accomplished. 

bhava. Birth; deed which brings about rebirth; that from which anything becomes, like 
merit and demerit; what exists in all places and times (Brahman). 

bhava. The internal aspect of action pertaining to motive or intention of one who acts, the 
purity of which makes the act intrinsically good; positive nature; being, on which 
depends negation; what generates the cognition “it is” 

bhavya. One who is capable of attaining spiritual liberation; that which is future. 

bhayankar. Frightening, terrible, fearful; dangerous, perilous. 

bheda. Difference; reciprocal negation, dissension, breaking, splitting; rending; dividing, 
separating; interruption; injury, wound. 

bhedabheda. Relation of difference and nondifference; assertion of things being different 
from each other while also being nondifferent in some sense. 

bheda vijnana. Discrimination; the wisdom of disjunction. 

bhima. Terrible; name of one of the Pandava brothers. 

bhisaj. Physician, doctor. 

bhoga. Eating, consuming; enjoyment, fruition, possession; suffering, enduring, experi- 
encing, feeling, perception; sexual enjoyment; an object of enjoyment. 

bhiita. Become, being, existing, produced, formed; happening; true, right, proper fit; past; 
any being human, divine, or even inanimate; creature; spirit, ghost, devil; physical 
element. 5 

bibhatsa. One of eight or nine rasa(s), “sentiments? in poetry; disgusting, loathsome, revolt- 
ing; malignant; mischievous; cruel, ferocious. ; 

bija. Seed, a germ element, origin, cause; the seed or germ of the plot of a play; the mystical 
letter forming the essential part of the mantra(s) of a deity. 

bimapraribimba. The relation of original and its reflection. 

bimba. Archetype of a reflection. 

brahma. Officiating as functionaries in the rite of sacrifice; the creator god. 

brahmabhava. The state of Brahman unaffected by pairs of opposites like merit and sin; 
description of the station of the true renouncer (samnyasi). 

brabmacarya. Celibacy, continence, the life-mode of “walking with” that leads to Brahman. 

brabmaloka, The higher world of brahmi, the creator, 
after coming out of the body. 

brabman. The mystic power pervading the universe; 
manifestations of the brabman. 

Brahman. The supreme principle which is the Moving force behind the gods; the ground 


of the universe, the source of all existence; declared as nondifferent from tman; described 
as unconditioned existence, self-luminous intelligence and unexcellable bliss. 


brahman, brabman. The priestly class and the priestly functionary. 


the plane to which the soul travels 


the’ utterances founded upon the 
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brabmana. The stratum of texts between the Samhita(s) and the upanisad(s). 

Brahma-nista. One established in Brahma-realization. 

Brabmapura. The abode of Brahman. 

brahmarandhra. The point at the center of the head through which the breath of life 
(prana) leaves the body in the process of being liberated from the body. 

Brahma-vid. The knower of Brahman; one who has realized Brahman. 

Brahma-vidya. The science or supreme knowledge pertaining to Brahman, the same as 
Atma-vidya. 

Brahma yajna. Brahman-sacrifice, the highest rite focused on Brahman, namely, learning 
and teaching of Brahman. 

Brahmayana. The state of directly reaching the realm of the supreme Godhead. 

brahmodya. Ritual priestly debate wherein the enigmatic utterances (brabman) become the 
subject matter. 

buddhi. The intellectual faculty of discrimination of which the rational and analytical are 
only extensions; an instrumentation which is above the plane of mind (manas); having 
a psychological and cosmic aspect related as cause and effect in spiritual realization. 

buddhi grabya. The transcendental bliss contemplatively seized by intellect without the 
mediation by sense. 

buddhivasand. The mental or intellect’s imprints. 

buddhiyoga. The integrated intellect which gives focus to an integral yoga. 

caitanyam. Consciousness, awareness. 

cakra, Wheel, disk; center in the subtle body, six in number through which the cosmic 
energy lying dormant at the base of the spine uncoils and ascends to the apex of 
brahmarandra, 

cakravartin, The virtuous world-monarch who sets the sacred wheel of the world-pacifying 
monarchy in motion. 

candala. Wicked or cruel in deeds; a genera) name for the lowest and most despised outcaste. 

candas. The Vedas, the sacred texts of the Vedic hymns; a meter; metrical science or prosody 
regarded as one of six “limbs” or auxiliaries to the Veda; chanter of the samaveda; meaning, 
intention. 

Caraka, Caraka Samhita. Legendary author after whom are named the collections (sahita) 
which constitute the most authoritative text on Ayurveda; Caraka and Dradhabala 
redacted an earlier work and flourished in the pre-Buddhist India; an incarnation of the 
serpent God Sesa, Caraka took birth in the family of a learned sage in Varanasi, redacted 
the above work, and propagated Ayurveda among humanity. 

caramasloka, The “last” or the ultimate verse of Krishna's instruction to Arjuna in the 
Bhagavad Gita to discard all pathways to God-realization but to take refuge in Him and 
that “he should not grieve” as He will cleanse him of all sins; one of the three formulas 
(mantras) on which authority “surrender” is solemnized. 

Carana guna. Rectitude of the will; practice. 

Caturmasya, The rite of sacrifice performed every four months to which group belong four 
sacrifices, three of them offered on the full-moon days of the first, fourth, and ninth _ 
months of the year and the fourth on the first day of the waxing moon=the first day 
of the lunar year (between February and March). 
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caturtha. The fourth, that which has no elements (a-matra); pure consciousness of self or 

spirit. 
aga. A sacrifice requiring the construction of five altar piles next to each other sym- 

bolizing the four directions—east, west, south, and north—and shaped like that of a flying 
hawk. To the head and other parts of the figure, correspond the eye, etc., of the sacrificer. 
This likewise is the case with the five piles. By performing this rite the ritualist endows 
the parts with immortality and the nectar of perfect knowledge. 

cetand. Volition; consciousness understood as the decisive factor in confirming the existence 
or nonexistence of living beings and hailed as the mainstay; the only true constituent of 
humanity, according to the medical sciences. 

cidabhasa, The reflection of consciousness in the medium of the intellect. 

cidambaram. The expanse of Spirit as Light; name of a sacred temple and shrine of South 
India in the sanctum of which is called the Hall of Ethereal Consciousness (cid sabha), 
wherein resides the Deity imaged as the Sovereign Dancer (nataraja). 

cit. Intelligence, consciousness. 

citi, cit-Sakti. The power or force of intelligence; the dynamic aspect of consciousness 
displayed in cognitive life. 

citta. Memory; the mind-stuff sought to be brought to rest by Yoga; as the participle of the 
verb cint, “to think? it comprises observing, thinking, intending—the functions of both 
the reasoning faculty and the heart. 

citta suddhib. Purification of citta; the purging of citta of all desires which give it its fitness 
for reflecting spirit without opacity. 

Citta urtti, Mental fluctuations or states which yoga aims at bringing under one’s control. 

dahara vidya. Meditation on the Small (dahara), the Ether inside the heart-lotus; the “Ether 
of the heart” is the radiant expanse of consciousness which is the attribute of Brahman. 

daivi vak. Word or language as sourced in the divine. 2 


daksina. On the right or south of, in the southern direction; a present or gift to brahmana 
at the completion of a religious rite; gift or donation in general. 


damah. Taming, subduing; self-command curbing the passions; firmness of mind. 


damsana. A Prakrit term interchangeable with darsana, meaning philosophy in the sense 
of a view of ultimate reality, the world, and the self. 

dana. Giving, granting, teaching; handing over; liberality, charity; bribery as an expedient 
of overcoming one’s enemy; purification. 

darsana. _The enterprise of thinking systematically with a view to accomplishing the goal 
of vision or direct experience; points of view or perspectives all regarded as aspects of 
a single, orthodox tradition; valid intuitions from differing points of view; projections 
apparently and overtly contradictory and yet complementary of one truth on various 
planes of consciousness. : 

darsa, darsapirnamasa, Darsa is “the day on which the moon is seen only by the sun and 


no one else’; it has the same sense as amavasya, “the day when the two dwell together”: 
purnamasa means the moment when the moon is full”; the rite that is performed on 
these days is the pattern of all other sacrifices. 


dasa. AA slave or servant; a man of the fourth caste: th d 
by the speaker as a mark of humility. Biber coblc; thejhumblest, use 
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dasanami(s). The monastic institution marked by recognition of ten orders of samnyasin(s); 
appellation for the Advaita order of ascetics inclusive of tirtha, arama, vana, aranya, giri, 
parvata, Sagara, saraswati, bharati, and piiri. These ten orders are believed to be pupils in 
succession of the four disciples of Sankara, the first two of Padmapada, the next two of 
Hastamalaka and the next three of Totaka and the last three of Suresvara. 

dasyu(s). Identical in meaning with dasa; antagonism between arya and dasa is emphasized 
and prayers offered in the Rg Veda to gods for subduing the dasa in favor of the Arya; 
the antithesis between them is based on cult as well as bodily appearance and color; the 
dasyu is represented as not obeying the ordinances of the gods. 

daya. Compassion, tenderness, sympathy; sentiment of heroic compassion. 

deva. Divine, celestial; deity; a divine man, a brabmana; a title of honor used in addressing 
a king (“your majesty”). 

devayina. The way of the gods as a transmigration doctrine meant for those who cultivate 
faith and asceticism; marks regions of ever-increasing light as stations on the way to the 
“light of lights? 

devi. Goddess; a female deity; a crowned queen who has undergone consecration along with 
her husband; a respectful title applied to a lady of the first rank. 

dhana. Property, wealth, riches, treasure; any valued possession; capital; booty, spoil. 

dharand. The act of persevering; retentive memory; keeping the mind collected; steadiness; 
a settled rule, conclusion; continuance in rectitude; conviction. 

dharma. Righteousness; goodness; merit; justice, a just act; a quality of the mind or soul 
imperceptible but inferred from reasoning; the whole context of religious and moral 
duties; the doctrine of the duties and rights of each in the ideal society and as such the 
law of all action. 


dharmagistra. Books of the Law attributed to mythical personages like Manu (“forefather 
of man’) and eminent brahmin saints and teachers of antiquity; earlier works filled with 
social, ritual, and religious prescriptions intended for one or other of the Vedic schools; 
the later law books reached out to cover the whole context of orthodox Hindu life. 

dharmatma, dharmika. One who has made dharma his very soul. 

dhatu. Bodily juice; body tissues; elements; a mineral, metal; bones; good health. 

dhih. Intuition; intellect, understanding, idea, imagination, conception; intention, purpose; 
prayer, devotion. 

dhrti, Attraction 


dhiumadi marga. The smoky path for the departed souls that are to return to this mortal 
world again for rebirth. 

dhvani, Letter-sounds; noise in general; tune, note, tone; the sound of musical instrument; 
the suggested sense, as different from the expressed, of a passage. 

dhyana, Meditation by deep concentration; one of the accessories—internal disciplines of 
yoga, marked by the constant repetition of what the mind seeks to fix on. 

dlyanasloka. The initial verse before commencing the recitation of a poem or mantra 
recapturing the essence of the deity concerned for constantly fixing the mind on it. 

diksa. Consecration for a religious ceremony; initiation in general; a ceremony preliminary 
to a sacrifice; investiture with the sacred thread. 
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diksita. Consecrated, initiated as for a religious ceremony; a priest engaged in diksa; 
a person who or whose ancestors may have performed a grand sacrificial ceremo: 
as jyotistoma. 

divyadarsana, Divine vision. 

Divya Prabandham. Name for the collection of the Tamil utterances of the Alvar(s) 


totalling four thousand hymns held as divine and authoritative for the tradition of 
Srivaisnavism. 


a pupil; 
ny such 


dosa. Disorder of the three humors of the body; malfunctioning; weak point; 


an error; 
crime, offense; a fault of composition, of definition. 


dravya. Substance, thing, object, matter; the substratum of Properties; any possession, 
wealth, goods, property, money; a wager, stake; substantive. 


drk, Perceiving principle; consciousness. 
drsya. The perceived; the objective content of consciousness. 


dubkha, Sorrow; misery; suffering; ill; a feeling-experience of the soul cognate with pleasure 
(sukha) generated as a result of causal operation. 


dvaita, duaitabhava, Duality; the sense of duality and difference; what legitimizes the 
application of the number two; distinction, otherness. 


dvaita vada, The theory or argument in defense of a dualist ontology. 


dvaitadvaita. Combination of duality and non-duality; identity and difference; identity that 
entails or presupposes difference. 


Dvapara. Name of the third yuga of the universe, the copper era that preceded the current 
“tron age” 

dvandva. (A couple of any two things; a strife, contention, dispute; doubt, 
of the principal kinds of compounds in Sanskrit, 


together which, if not compounded, would stan 
the conjunction “and” 


dvaya mantra. One of the three sacred truths of Vedanta according to the tradition of 
Ramanuja; the mantra incorporating the twofold implications of the supreme truth, 
namely, as Sriman Narayana and Sri initiating the seeker into the dual form of the God 
typifying the Fatherhood and the Motherhood, majesty and accessibility. 

dvesa. Aversion, dislike, abhorrence, Trepugnance; 

dvija. The twice-born; a man of any of the fi 
mercantile ones; a brabmana over w' 
ing him qualified to recite the V 


Dyavaprilvih. Heaven (Dyaus and Earth (Prehvi) symbolizing respectively luminous expan- 
sion and sheer extension with or without accompanying luminosity; the divine pair 
viewed as the parent of all beings and gods. 

ekagrata, One-pointedness; an advancement in the steadying of the states of citta in which 
item concentrate on the object for a long time prior to the stopping of the processes 
Of Citta. 2 


uncertainty; one 
in which two or more words are joined 
d in the same case and be connected by 


enmity, hostility, malignity. 


rst three castes, the priestly, warrior, and the 
hom the purificatory rites are performed thus render- 


ekam. One, single, alone, only; not accom 
ekanta. Solitary; apart; onesided or most 
and uncritically followed (in contrast 


panied by any one; not the same; identical. 


extreme view; a false belief unknowingly accepted 
to anekanta, manifoldness of views). 
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ganadhara. Enlightened group teacher. 
a tya. One of the three fires with which Vedic rites of sacrifice are to be performed 
seed a circular mound; like the other fires, this one is also to be maintained perma- 
nently by the householder. 
ghati karma. Destructive karma, obscuring the natural faculties of infinite knowledge, per- 
ception, bliss and power; to be contradistinguished from a-ghati (nondestructive) kind 
which are only responsible for bodily existence in the present life. 


goptrtva varana. The act of seeking the daya of the Lord as the only hope for spiritual 
liberation; one of the several elements or parts (anga) of the scheme of self-surrender 
(prapatti). 

gotra, Spiritual genes; the family into which an individual is born; descendants of a com- 
mon patriarchal ancestor; assemblage or group of persons; closely interwoven with the 
conception of choosing or invoking the fire in a rite by taking the names of illustrious 
rsi ancestors of a sacrifice; the latter is called pravara. 

gunasthana, The stages of purification marking spiritual development from the lowest to 
the highest states; classified under fourteen heads. 


Guru. Teacher; preceptor; any venerable or respectable person, an elderly personage or 
relative, the elders; a religious teacher, spiritual preceptor; one who performs the puri- 
ficatory ceremonies for someone and instructs him in the Vedas; name of Prabhakara, the 
leader of a school of the Mimamsaka(s). 

hatha-yoga. A particular mode of yoga so-called because it is difficult, involving constant 
practices of elaborate nervous exercises; it is also associated with healing and other super- 
natural powers; influenced the development of Tantra. 

hetu. Cause, reason, the reason which establishes the conclusion on the strength of the 
similarity of the case in hand with known examples or negative instances; also a medical 
term meaning cause which, together with symptom ((inga) and treatment (ausada), con- 
stitutes a whole. 

himsa, The intent to kill; injury inflicting harm on any creature. 


homa. Offering oblations to gods by pouring anything fit to be offered, like melted butter, 
into the consecrated fire; one of the fire daily “sacrifices” to be performed by a brahmana. 

hota. A sacrificial priest, especially one who recites the prayers of the Rg Veda at a sacrifice. 

ida. Praise, prayer; worship. 

Indra. King of the gods placed in the first rank among the gods (Vedic); in later mythology 
and epics Indra falls in the rank; one of the names of the Buddha; name of Parsva, one 
of the tirthankara. 


indrajala. The net of Indra, ice, conjuring, jugglery, magic trick, stratagem in war; creation 
of an appearance of things that do not exist. 


indriys An organ of sense; bodily power or force of the senses; abode of the senses. 
indu. The blissful one. 
Ika, iz, ivara, The su 


ie preme Lord, owning master; name of Siva; powerful, able; a king, 
ler. 


ista devata. A desired or cherished deity; the worshiper's special tutelary divinity. 


isti, Sacrifice performed with wife and four priests employed; distinguished from animal 
sacrifice (pasu yajna) and soma sacrifice (soma yajna). 
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jagad guru. The world teacher; title given to the office of the preceptor-founder, like Sankara 
and his spiritual lineage. 

jagat. The universe of becoming; the world as a series of changeful happenings. 

jagrat, The wakeful state. 

jati. Class, caste, the classic role into which one has been brought by birth; the collective. 

jayagrantha, The “victorious compositions” of Veda Vyasa, which include the Purana, 
dharmasastra and the two epics of Ramayana and the Mahabharata. 

jiva. Lifemonad, uncreated and imperishable, intrinsically alike but “tainted” in its perfec- 
tion through the influx of the non-self (a-jiva) constituents of the universe; individual life. 
monad subject to transmigration but with a transcendent affinity or oneness with God. 

jivan mukta, jivan mukti. One who becomes spiritually free while continuing in the 
embodied life; the state of spiritual freedom attained while yet in the body; the Hindu 
counterpart of arhantship and nirvana. 

jriana. Knowledge; gnosis; wisdom, cognition; intellectual intuition; knowledge of details 
in contrast to knowledge of things without their details (darsana) (both of which obtain 
in the state of attainment of omniscience). 

jrana caksu. The eye of knowledge in contrast to the fleshly eye; enlightened vision. 

jiiana laksana, Description of buddhtyoga; noetic contact of a transcendental nature, by 
virtue of which we can associate the other perceptions of other senses when perceiving 
by any one sense. 

fiiana marga. The path of knowledge in contrast to the paths of ritual action or devotion. 

Jnana yoga. Knowing of self as finding its true fulfillment in the knowledge of God; the yoga 
by which is actualized self-knowledge through the knowing of God, the reality of 
realities; the spiritual apprehension of the real (to be contrasted with the intellectual 
pathway to perfection) in the non-dual enstasis of immediacy. 

Jnanendriya, The senses involved in knowing in contrast to doing. 

Japtt. The experience of knowledgerealization; knowing by being. 

Jrieya. The object of knowing. 

kainkarya. Service consecrated to that in whom one takes refuge (saranya). 

kaivalya. Isolation; completeness through integration representing the final state of release 
which is marked by omniscience, perfection, and beatitude; the state of one who is kevala. 

kala, Time in general; fit or opportune time, Proper occasion; a portion of time; the 
supreme spirit regarded as the destroyer of the universe; fate, destiny. 

kala-vipaka, kala-samprapti. Time's fruition; temporal precipitation; the transformation of 
time; a medical concept invoked as the explanation of transformation of food in suc- 
cessive body. constituents after food is digested in the stomach and also as explanation 
of production of disease or its reversal. : 

kali. The fourth age of the world, the iron age; 
which is marked with one point. 

kalyana guna. Auspicious qualities characterizin 
deity. 

kama. Pleasure and love; desire incarnate, the God of love who sends desire quivering to 
she Here Oe the human ends making its imperious demands on life; the theme of 


strife; quarrel, dissension; the side of a die 


g the divine; numinous attributes of the 
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kamya karma. Motivated activities; deeds imbued with the desire for accomplishing goals 
of a selfseeking kind; in contrast with “daily” acts or deeds which are done purely with 
a sense of ought. 

Kannada. One of the Indian languages belonging to the Dravidian family and spoken in 
the southwestern region of Karnataka. 

barana-citta, The causal mind-stuff, i.e., citta by itself considered without association with 
body, when it is all-pervading. 

karma. Action, work, rite, performance (from the root kr, “to make”); the fruits of action 
reaped or yet to be reaped, here and in the other world; the connecting link between 
desire and rebirth; a kind of subtle matter produced through the actions of body, speech, 
and mind, which sticks to the soul (Jainism); three stratifications or kinds of karma: the 
seeds of destiny stored as a result of former actions but which have not yet begun to 
germinate, not yet begun to sprout, mature and transform themselves into the harvest 
of a life; the seeds that would normally collect and be stored if one were to continue in 
the path of ignorance basic to the present biography; seeds collected and stored in the 
past that have actually begun to grow, ie., the karma bearing fruit in the shape of actual 
events. In the case of a perfected sage freed from ignorance, the first two types of karma 
do not affect him (or her) any more; the third that have been yielding the harvest of 
present biography, not being done away, produce the momentum of the continued 
phenomenal life but not being refreshed will die away presently. 

karma caturanga. The four aspects of karmayoga, namely, knowledge that all activities are 
sourced in the divine, selflessness in motivations, continuance of prescribed duties and 
offering of results at the feet of God. ; 

karma-kartr virodha. The accusative-nominative contrast as mutually exclusive. 

karmaksaya. The withering away of all past deeds so that they are no longer potent to cause 
more births and deaths, consequent to a vision of God. 

karmayoga. The yoga of selfless action proclaimed to all humankind as the doctrine of salva- 
tion in the world; shedding of selfishness and giving up of the false notion taking the 
form “I am the doer” and “the world is mine? 

karpanya. A sense of total poverty or nothingness of oneself in relation to what one strives 
after; self-naughting as a prelude to self-realization. 

karuna. Compassion, pity, tenderness, tender-hearted. 

karya-citta, Mind-stuff in its form as the effect of a cause, in association: with body and sub- 
ject to contraction and expansion. 

kausalam. Excellence; well-being; prosperity; skillfulness. 

Kavi. Poet and sage; omniscient; wise; thoughtful. 

kevala. Peculiar, exclusive, isolated, alone; pure, simple, unmingled, unattended by anything 
else, bare, uncovered (as ground) i 

kevala jriana, Knowledge isolated from karmic obstruction; infinite knowledge; omniscience. 

kevalin, One who has attained kevala jrana. 

klesa, Afflictions of attachment, etc.; sorrow. 

krtya-yoga. Austerity, self-study and devotion to God-=these active expressions of the ob- 
servances (niyama) which constitute the limbs of yoga are called kréya-yoga, the purpose 
being the lessening of Ales and cultivation of samadhi. 

kratu. Inner energy; mantra in its causal form. 
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ksatriya. Noble; warrior class; the kingly administration of the sacred order. 


ksetra, Prakrti and its evolutionary products; the state of the conglomeration of physical 
body-mind; the field. 


ksetrajna. The knower of ksetra, the living principle of the self without the body-mind 
complex. 


kundalini yoga. The yoga of arousing of the kundalini, “that which is coiled up” ie., the 
great store of potential energy at the base of the spine that is normally all but unused 
or aroused save for going into sex drives and other physical appetites; when fully aroused 
by the practice of meditation and other spiritual disciplines, it is said to travel up the spine 
through the middle passage in the spine called susumnd, traversing six centers of con. 
sciousness, until it reaches the seventh, the center of the brain. The rise of kundalini to 
the higher centers of the navel, heart, throat, etc., all located within the susumna itself, 
provides various degrees of enlightenment. 


laghutva. Lightness, transparency, or thinness as of the psychic states reflecting more of con- 
sciousness that. underlies it. 


laya-yoga. The same as kundalini yoga; called thus on account of stepwise dissolution (laya) 
of all creation in the microcosm. According to Tantra cosmology, the same process is 
carried out in the macrocosm causing the dissolution of the cosmos (mahapralaya). 


lila. Play or sport used as the descriptive model for explaining divine work or activities 
cosmic and soteriological; indicative of the indistinction of play and work on the higher 


level of reference where activity is not compelled by conditions not of one’s own 
choosing. 


linga. Symptom, mark, sign; token; emblem, badge, symbol, distinguishing mark; the 
image of Siva as expressive of “formless form”; the subtle frame or body, the indestructible 
original of the gross or visible body. 


loka. “That which is seen” (Jokyata), i.e., this and higher worlds; the created realms; levels 
of consciousness or spheres of experience. 


madhu vidya. A form of worship and meditation (vidya) having esoteric significance and 
providing knowledge of the divine; the form in which the sun is contemplated as the 
honey (madbu) of gods, the sky as the beehive; the Vedic hymn, the trees, the sacrifices 
are the flowers and the offerings of soma, milk, etc., as the honey itself. Divinities like 
fire and sages live on this honey. 
madhyama vak. The level of s 
level of audible form and 
silent practice of mantra. 


Madlyamika. The Mahayana school of the Mid 
is vacuity-in-itself (si 


is not” nor “neither is nor is not” Not that there is no 
ceivable predicates including that of nonexistence. 


maba bhita(s). The gross elements of earth, 


peech occupying the middle position prior to the gross overt 
succeeding the level of pure “seeing”; what accounts for the 


> h dle way which maintains that the ultimate 
inya) meaning by it that it neither “is” nor “is not” nor both “is and 


reality but that it excludes all con- 


, Water, fire, air, and ether. 
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mahatma. One who has identified completely with One self (mahat Atman); applied to any 
holy person in the sense of a great soul. 


havakya(s). The great formulas of the upanisads enunciating identity, like “that thou art” 
which became the subject matter of discourse and debate in Vedanta. 


Mahavira. The last Jaina savior, the twenty-fourth in the line, a contemporary of Buddha; 
the foundation of Jainism is attributed to him by occidental historians. The standing 
attitude, exhibiting a puppetlike rigidity in art representations, denotes inner absorption 
and splendid isolation. 

mala. Dirt; filth; feces; impurity; moral taint, sin; spiritual defilement, ignorance, egoity, 
and individualistic pride. 

manas. The thinking faculty; a constituent of the “inner sensorium” (antah karana); what 
works through the senses, the latter not giving rise to knowledge unless manas be in 
touch with them; source of two movements—indeterminate sensing and conceiving prior 
to the rise of definitive understanding; coordinates the indeterminate sense materials into 
determinate conceptual forms as class notions with particular characteristics. 


manasa pratyaksa. A form of perception in which memories of past perceptions by other 
senses are associated with a precept visualized at the present moment; the mental percep- 
tion by which the soul is perceived as the substratum of the notion “I? 


mantra. Sacred formula, word-sounds, representing the form of the deity, to be recited and 
repeated as part of “meditative thinking’; oral repetition of a word or phrase evoking the 
referent of the word and the spiritual power attached thereto; Vedic hymn or sacred 
prayer addressed to any deity; earliest Vedic literature; an incantation; consultation, 
deliberation, secret. 

mantra-yoga. The yogic discipline involving recitation of mantra to purify and change 
human action, speech, and thought; through the particular sound uttered as mantra; the 
cakra which forms the proper home of this sound and the functions connected therewith, 
stimulated in a local, ascertainable way, the corresponding mantra-caitanya being 
awakened. 

marga. Spiritual pathway. 

matam. Thought; esteemed; meditated upon; intended; approved; doctrine, tenet, creed, 
religious belief. 

matantaram. A different view, a different creed, the opinion of the “other? 


mathah, The hut or abode of an ascetic, a small cell; monastery, convent; seminary, place 
of learning; temple; cloister. 

matra. An affix adding to nouns the sense of “measuring as much as, “as high or long or 
broad as” a measure whether of length, breadth, height, size, space, distance, or number, 
usually at the end of a syllable, word, or composition; totality; the simple measure of 
anything, one thing and no more. 

maya. From the root ma, “to measure” “to form? the word denotes the power of a god or 
demon to produce illusory effects, to appear under deceptive masks (*magic™ derives from 
this sense); the illusion superimposed upon reality as an effect of ignorance; the entire 
visible cosmos is maya as superimposed upon true being by one’s deceitful senses and 
unillumined mind; also a positive cosmological sense as what gives forth the world, the 
whence and the whither of the evolution of the cosmos. 
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medhah. A Vedic sacrifice; a sacrificial animal or victim; an epithet of Visnu, 

Mimamsa, Mimamsaka. Generally known as Purva Mimamsa and Parva Mimamsaka, the 
former naming the Hindu exegetical darsana and the latter, one that subscribes to it, its 
spokesman. From the root man, “to think, “rationally reflect, the darsana is a systema. 
tized code of principles in accord with which the Vedic texts are to be interpreted for 
purposes of sacrifice—the principles by which one could arrive at a rational and uniform 
solution for issues like the relation of words in a sentence or their mutual relative impor- 
tance with reference to the general drift of the sentence; a system of philosophy only in 
the sense that as preliminary to its objective of Vedic exegesis it speculates about the exter- 
nal world, soul, perception, inference, the issue of verbal meaning and validity; mimamsq 
principles of interpretation have legal value even to this day and likewise color con- 
sciously or otherwise the general methodological orientation of the Hindu to interpreta- 
tion and understanding of sacred writings. 


mithya, mithyatua. The false; counterfeit; delusion; falsity, described in various ways as the 
indeterminable, as appearance and as what is removable by none but knowledge, etc., is 
used as the defining characteristic of the world. 


mithya drsti. False insights representing the lowest stage from which to take off for 
advancing in spiritual life; souls incapable of attaining liberation remain at this stage for 
an indefinite period of time. 

moha. Infatuation, affective insensibility; spiritually at the opposite pole of happiness 
(sukha); blinding feeling through ignorance; confusion. 

moksa, mukti. Spiritual freedom, the fourth of the four aims or human ends of life; the final 
human good often set over against the first three, namely, artha, kama, and even dharma: 
from the root muc, “to loose” “set free” the word imparts rescue, deliverance, emancipa- 
uon, in the negative but also in the positive sense, described as realizing of sameness of 
nature with God or identity with the Higher self. 

mudra. Seal, the mystic hand postures playing an important role in Indian ritual and art; 


fried paddy and the like as are chewed; one of the items in the sacramental fare in certain 
Tantric rites. 


miladhara. The deep place at the root of the spine at which place lies coiled away like a 


sleeping serpent the divine power asleep; is the seat of the “earth” pictured on a crimson 
lotus of four petals. 


milavidya. Avidyi that is causal or primal, responsible for the delusions considered as a 


class. Dependent on it are “derivative ignorances” (tulavidya), which account for 
-individual delusions, The derivate kind is removed by cognition of the respective objects 
concerned; ignorance about the ro: 


cerned; pe is removable by cognition of the rope. But 

mulavidya is removable by knowledge of the supreme reality alone and hence it persists 

till the onset of Brahman realization. 

mumuksutva. Desire or yearning for freedom in the spiritual sense; the ultimate precondi- 
tion that truly qualifies for undertaking the quest for Brahman. 


naimittika, naimittika karma. What comes to be because of an occasioning factor (nimitta); 
obligatory, duty occasioned, say, by the birth of a son is naimittika karma. 

naistikt cikitsa, Perpetual ‘reatment, where there is complete cessation of disease through 
body constituents regaining equilibrium as before. 


Natyayika, Nyaya. A follower or spokesman of the Nyaya school of thought. The meaning 


of the appellation Nyzya is “to scrutinize an object by means of logical proof” The Nyaya 


system recognizes sixteen categories (padarthas), of which the most significant, reflecting 
the viewpoint of the system, are the “knowable” and the “means of valid knowledge” Not 
the things themselves but how they are known and demonstrated is the main concern. 
The Nyaya is logic and also a theory underlying the art of controversy. The syllogism - 
of the Nyaa comprises five members and the conception which is its nerve bears the 
name “invariable association” (vyapti). The ideal of spiritual liberation espoused is that of 
detachment even of mind from the soul culminating in absolute unconsciousness. 
mpisa. Offering of oneself; surrender. 

Nyaya-Vaisesika, The twin systems of logic and cosmology closely allied in their realistic and 
pessimistic outlook and amalgamated by their exponents themselves. The Vaisesika 
derives its name from the category unique to the system, namely, “difference” (visesa) 
because it is an atomistic doctrine. The atoms, themselves devoid of extensions, in com- 
bination become extensive and visible. The combined school adopted theistic views 
acknowledging God in addition to souls but who did not, however, create matter. God 
is never bereft of knowledge or will (unlike the soul in liberation) but has no pain or 
pleasure, likes or dislikes and, therefore, though ever active, never engages himself in 
activity for himself. From this picture of perfection it follows that the human being also 
while alive should become enlightened, refine desire and will and purge them of all 
selfishness, learn to endure pain and abolish hate. 

padartha, Categories; real thing; the referent of a word (pada). 

pancagnividya. The knowledge of the five fires mentioned in the ChU as imparted by the 
King Pravahana Jaivali to Gautama and never before taught to any brahmin is the basis 
of the eschatology of the Vedanta. The five fires are this world, rain, the earth, the man, 
and woman. 

paticaratra Agama. Pificaratra rites of sacrifice of the Agama literature of the Paficaratra 
branch of Srivaisnava religion, its distinction consisting of the details of ritualistic 
worship in temples; thus named meaning “of five nights,” perhaps because it deals with 
the fivefold forms of Lord Vasudeva, para, vyuha, vibhava, antaryamin and arc each suc- 
ceeding self-manifestation more valuable as more urgent from the perspective of the 
spiritual seeker. The Brahman and the antaryamin of the upanisads, the Vasudeva (para) 
of Paficaratra, the Bhagavan of Visnu-Purana, the avatara of the epics and the arca of 
whom the Alvars sing, are equated in the Ramanuja tradition of Vedanta. 

papa. Evil, sinful, wicked, vicious, accursed; abandoned; inauspicious; bad fortune. 

para. The supreme word; identified with sabda Brahman as the source from which the 
word as well as the meaning derives. 

para-bhakti. Highest bhakti prior to the perceptual awareness of God. 

parama-bhakti. The bhakti generated by the direct vision of God; sometimes also spoken 
of as bhakti descriptive of spiritual realization (sadbya bhakti). 

parama purusartha. The highest human end, namely, spiritual freedom. 

paramartha. The basic reality (parama, “paramount’; artha, “object”) underlying the 
phenomenal realm; apprehension when the impressions conveyed by the senses to a 
brain in the service of passions and emotions of an ego no longer delude; the reality that 
is opened up to the “dis-illusioned”; the knower of the paramartha is the “philosopher. 

paramarthika drsti. The ultimate or the absolute standpoint in contrast to the Perspective 
of empirical discourse (vyavaharika); the spiritual viewpoint of the “philosopher. 
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paramatma. The Supreme Soul, truly free from attachment and aversion; it has conquered 
all passions and thus may be said to realize its potentialities of infinite knowledge, Percep. 
tions, bliss, and power; the highest liberated self; experience as either what comes about 
by actual climbing upward to the spiritual apex or meditatively contacted by one on the 
way to siddhahood when he “perceives” a soul in that formless, unfettered state which 
he is destined someday to reach. 


parartha, For the sake of others (in contrast to what is for one’s own sake atmartha), 
for-others to be lived out in forbearance and humility like earth. 

paratpara. “Beyond the beyond”; employed in reference to Brahman’s transcendence as the 
unspeakable, transcending the transcendent; indicative of the universality of spirit which 
is the destined goal of the knower freed from name and shape. 


parinama. Transformation, modification, evolution; characteristic of the material plane. 


a being. 


paroksa. Perceptible to the senses; mediate cognition; normal Cognitive experience, sensory, 
conceptual, and linguistic. 

pasu, pasu yaga. Animal or cattle; the sacrifice involving slaughtering of animals like horse 
sacrifice. 

pasyanti. The higher knowledge leading to liberation; the initial stage of consciousness 
marked by unity and freedom from all differentiation and sequence. Meditation aims at 
raising the level of consciousness to this innermost stage of the word; literally, “seeing” 

pathab. The yogic approach to spiritual praxis, the “path” described as “sharp as the edge of 
a razor, hard to traverse, untreadable” 

pathya. The medical treatment by which the constituents of the body become even; “that 
which keeps one in the proper path” (in contrast to a-pathya). 

pitha. The “seat” or center in the name of Goddess for dissemination of sacred learning 
(vidya pitha). 

pitr yana. The way of the ancestor (pitr) or, more correctly, of the god-class created to guard 
the departed ancestors; as a transmigration doctrine, a way to be born again among 
mortals. 

pradhana prakrti The earliest or the first; nature, the matrix or mother of all things by the 
breaking of which, later on, all modifications take place; name of przkrti, the mutual 
equilibrium of gunas. 

prajfia. Intuition, transcendental insight occasioned by discernment. 


prajnaparadha. Offense against Prajna, technically the name for disease; offense against a 
healthy pattern of 6 Consisting in provoking or inhibiting the natural calls in motion 
and a host of other things listed in medical science. 


prakerta. ee common, vulgar, unrefined (in contrast to “well-made or formed” 


ey even eee peta verifiers of valid knowledge, sensory, rational, 
pramanya. The validity of valid knowledge understood either asi iets ee 

by the presence of a causal excellen d likews Intrinsic to It Or Occasi 

sion of valid knowledge or ae aie apprehended along with the appreher- 


= $3 . Separate act of knowledge. 
pran® pranamaye. Bio-motor or, more simply, life force accountin for the vital being of 
the self; bodily: power; self as a Personification of the vital faceatct life : 


o 


prapat 
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ti. The path of self-surrender as alternative to bhakti provided for the weak and 

infirm, preserving the essentials of bhakti but dispensing with its predisposing conditions 
and omitting the need for ceaseless practice. 
ada, Divine grace. 

pratibha. Reliable kind of knowledge taking place all the time in us and rooted in ourselves, 
connecting together the meanings conveyed by the different words of a sentence; intuition 
arising spontaneously in all beings but occasioned by causes like nature, observing of 
Vedic prescriptions, practice of yoga, the unseen force generated by previous karma. 

pratikam, pratima. The Vedic word for symbol, eg., OM is the prattkam of the Supreme 
Spirit; when the symbol is visual by consecration (abhiseka) the symbol becomes an image 
(pratima); OM works as an image even though it is self-consecrated. 
tiprasava, Counterflow to the ordinary tendencies of prakrti, a “turning around, a rever- 
sal of the usual tendencies of the mind so that it can discern its proper relation to spirit. 

pratyzhara. The inward turning of the senses implying withdrawal from external impres- 
sions in order to secure the attentiveness of absorption; the culmination of outer 
accomplishments of yoga. 

praurtti. “Rolling forward” the cosmic tendency to repeat oneself helplessly (in contrast to 
waking up to one’s true nature, rolling backwards, nivrtti); to state the same macro- 
cosmically, continued advance, flow, the outward flowing of the cosmic movement, the 
correlative of nivrtti, the fulfillment of the cosmic play. 

prayascitta, Expiation; “reforming” of the citta by repentance expressed by means of rites 
involving sacrifice. 

pija. Offering of worship with flowers (p#, a Tamil word for flower). 

Purusa, Pure sentience, changeless, eternal, and omniscient, nonactive recipient or enjoyer 
without being a doer or agent; concluded from the presence in nature of means adapted 
to the accomplishment of particular ends as that for whom nature exists; the supreme 
Man, the cosmic Person, pervading the world with only a fourth of himself, whereas the 
remaining three parts transcend to a region beyond. : 

Purusamedha, The sacrifice performed after due completion of Vedic yi¢ja(s), in which the 
performer consummates his total identification with the entire universe, with all that it 
contains, thus becoming one with the cosmic Person; the performer deems all things, all 
creatures, even human beings, as sacrificial animals, thereby expands his identity to cover 
the entire universe, and inhales the sacrificial fire within himself. 

raga, Attachment (in contrast to antipathy [dvesa]). 

rs. The Vedic seer, the sage, who with his mind's eye directly perceives Truth unfolding 
through layers of reality, cosmic harmony unfolding within his being. 

yta. Truth, the eternal path of divine righteousness for all beings (in contrast to what 
threatens the harmony of human life and nature, Le, evil “anrta”). 

rtabhara. The truth-ladenness of the insight or prajna in the state of samadhi. 

Sabda pramana. Verbal testimony as a means of valid knowledge cognate and complemen- 
tary with reason and perception but having a scope that extends beyond them. 


* a ete > 5 tiated sequenceless word, 
Sabdapirva yoga. Yoga or union with the inner, eternal un: es ‘etic of the 


the purpose of yoga being always to transcend sequence tel 
differentiated state; yoga as a means of attaining Brahman, the Word-Principle. 
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saccidananda, The anonymity of existence, intelligence, and bliss (sat, cit, ang ) 
disclosive of the unitary essence of Brahman; understood as, strictly, the “definition os 
it were” of the indefinable. » 


sadanga. The six limbs or members of yoga, namely, breath-control, withdrawal of the 
senses, meditation, concentration, reasoning, and absorption; the six limbs of Veda 
namely, the auxiliary disciplines of phonetics, rituals, grammar, etymology, Prosody, and 
astronomy. 
sadhana. Means for the attainment of the goal (sadbya); means of fitting the mind for 
instruction of knowledge; two main paths of sadhana, discrimination and devotion. 
saksi, saksibhava, saksi caitanya, saksita. Transcendental consciousness disclosing itself at the 
stage of cognitive intellect which uniquely defines the human level as “witness” Peering 
through its thin form like the rays of the sun from behind the clouds, as disinterested 
onlooker; the state of being witness to what is borne witness to (saksya) as existing or 
also as not existing when absent, without judgment; symbolizes utter equanimity and 
impartiality as ingredients of spiritual perfection. 
sakti-Siva, Power, force, symbolized as the “female” energy of the male; male and female as 
polar manifestations, passive and active, of a single transcendent principle; sakti and Siu 
in essence one though manifest as two. i 
sama. Calmness, counted as one of the spiritual riches (sampatti) necessary for entering 
spiritual life, 
samadhi. Absorption, total perceptual attention which has two forms: with a consciousness 
of the duality of the perceiver and the perceived and without it, i.e. a non-dual absorption 
beyond even the exquisite consciousness of the union of the two. While the former is 
a fully conscious state of absorption founded on an ecstatic identification of two entities 
which are yet felt to be distinct, the latter is a mergence of the mental activity, the 
oscillating vitality (citta urtti ) of consciousness in the self to such a degree that the distinc- 
tion becomes dissolved. The first deepens into the second where the two terms of the 
vision deliquesce in each other, now truly one-without-a-second. 
Samaiya, A Prakrit word denoting a feeling of equality with fellow beings, rectitude, as well 
as balanced mental state; indicates the true essence of selfhood. 
samatuam, samabhava. The “sameness” or equanimity of the enlightened sage, which is a 
iple within oneself which one sees in the outside 
Samkbya-yoga. The names extremely ¢ 


indicative of two complementary but 
spirit. Samkhya meaning “reflection” st 


ommon in Hindu philosophical literature as 

distinct methods of approaching the reality of 

: e ands for realizing of spirit through knowledge, and 

~ Yoga, meaning contemplation, sipnifies the method of realizing the same by means of 
steady and Persistent meditation; names also the blend of two doctrines sharing a com- 
mon metaphysical standpoint and the same or similar ideal of life. 


sortie pon of household life, abandoning all ceremonial observances including 
the worship of the sacred fires; the spirit of Tenunciation is also said to consist in “re 
nouncing and yer working? ie, witho 


ut coveting its fruits. 
Sampradaya. “Tradition, traditional doctri : - 5 
instruction; a peculiar system of relicion: 1 now ede: traditional handing down of 


gious teaching. - 
samsarah. Course, Passage, the circuit : 


concourse of life. of worldly life mundane existence; transmigratory 


NS 
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samskara. Impressions of past acts and thoughts serving as causative forces for bringing 
about further developments; latent impressions of former experience undergone in the 
present or bygone life, impressions manifesting themselves as propensities to action; 
sams-kr means “to transform something, to decorate” and the verb means to purify a 

person into a member of the sacramental community. 

samyama. Discipline, constraint which when applied to any object leads to a direct percep- 
tion of it because of the state of special attention that comes to prevail through samyama. 

sarandgati. Selfsurrender; seeking as refuge the feet (sarama) of the Lord; responsiveness to 
the operation of grace. 

sarira. Body, corporeality which includes the gross, cellular body subject to constant 
destruction and creation but also the inner world of forms and experiences—the notions, 
ideas, thoughts, emotions, visions, fantasies, of the “subtle body? 

sat, satya. Being which was declared to be “in the beginning,’ “one only without a second”; 
“that being” (tat) also declared as the true or truth (satyam); the good (in contrast to adat, 
“the wicked”). 


sayujyam. Intimate 
mukti. 

sisya, “He who is to be taught” by the guru. 

sraddha. Faith; attentive reverence. 

sthitaprajna, sthira buddhi. The person of steadied wisdom, of buddhi in control of the 
mind, alike attaining:to Brahman. 

svagata-bheda. Internal distinctions as between a person and his qualities or traits; one of 
the triple forms of difference alike denied of the differenceless reality of Brahman. 

svamitua, Ownership; proprietary right, lordship, sovereignity. 

svaripa, “Own form’; essence that is identical with and does not merely belong to some- 
thing; what is intrinsic. 

svayam prakasata. Self-luminosity; what is unconditional and at the same time immediate, 
descriptive of Spirit as the light of consciousness and its epistemological independence. 

tamas. Inertia; darkness; denseness constitutive of the very substance of the matter of the 
universe like its two other counterparts, namely, light (sateva) and dynamism (rajas). 

tapas. Penance, religious austerity, mortification; warmth, fire; pain, suffering; meditation 
connected with practice of personal self-denial or bodily mortification. 

tarkah, Argumentation; reasoning, speculation, discussion; the science of logic, reduction 
to absurdity. : 

tattvam. True state or condition; true or essential natu 
world; first principle. 

tirobhava, Veiling, unmanifest, concealment. 

tulavidya, Individuated ignorance accounting for particular instances of error and illusion 
subject to cancellation by knowledge of respective objects; in contrast with mulavidya. 

turiya. The fourth (the same as the caturtham); the fourth state of the soul in which it is 
“one” with spirit. Ste 

upasana. Service, attendance, waiting upon, 
tion; religious meditation. 

vabiranga sadhana. Extrinsic aids 


union, identification, absorption into a deity; one of the four states of 


re of the human soul or the material 


engaging in; being intent on; worship; adora- 


of selftraining for recovering direct experience of spirit. 
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vasand. From the root vas, “to dwell in,” the impressions unconsciously left on the mind 
by past good or bad actions; the subtle body (saksma Sartra) is pervaded by vasang 
(“fragrance, the subtle residues”) of its earlier karma. These vasand(s) cause samaskara(s), 
permanent scars going from life to life. 

vastu. A real or reality, the really existing thing; the thing as it is in itself (in contrast to 
as it is perceived) (visaya), 

vidhi, Vedic injunction; performance, action, a rule; commandment, any precept enjoining 
something for the first time. 

uyriana. Plenitude-of-knowledge, vi referring to infinity; understanding which is the func. 
tion of the psyche comprising the subtle body; knowledge from the study of scriptures 
(in contrast to prajna, “intuitive knowledge”). 

uyfanamaya. Consisting of or personification of vyjfidna; description of self as reflective 
consciousness still short of the final essence of self as bliss. 

visaya. The object as perceived by a subject; the real but as presented. 

visistadvaita. The doctrine according to which the relation between the supreme being and 
the particular things is that of uisesya, “the substance that is qualified” and visesana, “the 
attribute that qualifies” the relation between the two being termed visista; the advaita or 
non-dualism of the differenced, as between substance and attribute, soul and its body, the 
whole and its parts. 

vivarta vada. Doctrine of apparent change; transformation, not actual but only apparent, 
signifying complete disappearance. 

viveka khyati. Knowledge of discrimination or discernment which permits transcendental 
insight to come into play. 

vrta. Vowed observance; a religious act of devotion or austerity; a vow in general. 

urttt jfiana. Episodic cognition; Jria@na that arises through mental modifications (urtti); 
knowledge events as modes of consciousness. 

vuyavaharika. Literally, the conventional; relative existence; the empirical; the phenomenal; 
descriptive of the world of experience (in contrast to paramarthika). 
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Indexes 


Subjects 


abortion, 100; Brahmin abortion, 96, 98 

Absolute, the: positive character of, 293; 
versus the relative, 380 

absolute identity: theory of, 286 

adhikara, xix 

adhbyatma, xxii 

Advaita school of Vedanta, 305 

altruism: in Jainism, 165-66 

Ananadamayi Ma, Sri, 392-412; early years, 
395-97; gathering of devotees of, 400-403; 
spiritual discipline and, 397-400; travels of, 
403-5; words of, 405-10 

apah, 11 

ascetic: role of, 116 

asceticism, xix 

atman, xx, 70 

Atma-vidya, 69-72 

attachment: abandonment of, 153; ego attach- 
ment to Vedic words, 223; to sequenced 
language, 223-24 

attributes of God, 312 

AUM, 77, 78, 83, 272; as primordial speech 
sound, 215 

avidya, 304-5 

Ayurveda, 344; fundamentals of; 345-47; 
pathogenesis and, 349-50 


being: oneness with the Supreme Spirit and, 
74; unity of, 26; in the Upanisads, 72-76 

belief: versus knowledge, 247 

Bhagavadgita: buddhi-yoga in, 192-205; Yoga 
and, 188-89 

Bhagavata Purana, 322 

bhakti, 264-65; concept of, 312-14; stages of, 
313 

bhakti-yoga, 266, 267-70 

bliss, 23-26, 315-16 

body: creation by the Supreme Deity, 321; 
effective use of the, 386; eight wheels of 


the, 24; manifestations of vitality in, 32 
teachings of the, 320 

body of God, 328-31 

bondage: factors of, 304-5; in Jaina philos- 
ophy, 154-55; relationship to matter, 305 

“book of nature,” 333 

Brahmabhava, 37-38 

Brahman, xx, xxi, xxii, 42, 46-47; Atman and, 
70; essence of, 279; identity with, 76; ritual 
knowledge of, 57; state of, xxxii; truth of 
the, 56; Upanisads and, 66-67 

Brahman/Atman, 71-72 

Brabman-realization, 278 

Brabma-vidya, 69-72 

Brahmin abortion, 96, 98, 100 

brahminical spirituality, xxxiv 

Brahmin murder, 96, 98, 100 

brahmodya, 47-48, 49 

brotherliness: model for, 118-20 

buddhi, 189; concept of, 192-93; role in Gita, 
193-97 

Buddhism, xix; Mahayana, 245; spread of, 
152 

buddhi-yoga, 196-97; contemporary relevance 
of, 2045; integrality of, 202-4; path of, 
198-202 

Buddist devotional practices, 332 


Candragekharendra Sarasvati, Sri, 361; on 
the absolute versus the relative, 379-81; 
early life, 378-79; on harmony, 384-85; on 
moral and spiritual discipline, 385-88; on 
Personality, freedom, and love, 388-89; on 
Preservation of the Vedic spirit, 381-83 

capital crime, 92-94, 98-101; dharmasittra(s) 
on, 94-97 

Caraka Samhita, 339-40; health in, 347-48; 
Indian culture and, 340-45 
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INDEXES 


caste, Xxxiii; justice and, 100; loss of, 94-97, 99; 
overcoming, 91-92; reasoning of the ChU 
about, 92-94; religion and, 90; salvation and, 
99; spiritual foundations of, 89-92 

caste ideology, 50-53 

caste system: according to Jainism, 166-67 

Caturmasya, 35-36 

causality, 239 

causal series, 235-36 

causation: of diseases, 349-50; in medicine, 
342-44 

Cayanayaga, 36-37 

central Yoga, 179-81 

chanting, 77-78; spiritual function of, 212-13 

ChU, 92-94 

conduct; according to Jainism, 160-64 

consciousness, 232, 233-34; as ignorance, 21; 
knowing act and, 252-54; parts of, 30; self 
and, 253-54; “witness-consciousness,” 233. 
See also pure consciousness 

Cosmic Man, 341 

cosmogonic myth, 42 

cosmos: Golden Germ that produces the, 68 

creation, 11-15; divisions of, 30; God's involve- 
ment in, 301-2 

creation hymns, 12-13 


death, 44-45; concern with, 50; region of, 14; 
signs and symptoms of, 346-47; timely 
versus untimely, 355-56 

deep sleep, 325 

deities: hierarchy of, 302-3 

deity: as dwelling in the universe, 329; visions 
of the, 330 

delusion, 153 

dependence, 53-54 

desire, 152-53 

detachment, 309 

“determination-theorists,” 251 

devotion, 309 

Devotional literature: in Kannada, 316 

dharma, xxxiii, 5; adherence to, 135; sin and, 
141; in The Mahabharata, 133-34; in The 
Ramayana, 123-26; transmoral dimension 
of, 140-46 

dharmasiitra(s), 89-90; on capital crime and 
loss of caste, 94-97 

discipline: moral, 385-88; spiritual, 308-12, 
385-88 
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disease, 349-50; emergence of, 350-52; enumer- 
ation of diseases, 354; recurrence of, 354-55; 
totality of, 350; treatment of, 352-53 3 

divine word, 210. See also Word 

dreaming, 326 

dynamism, 237-39 


earth, 18; teachings of the, 320 

€£0, xvi-xvii; surrender to the Lord and, 375 

eight wheels of the body, 24 

eligibility: for spiritual emancipation, 308.9 

emancipation: spiritual, 309-10 

ethics: Jain, 156 

existence: planes of, 338; in the Upanisads, 
72-76; Vedic conception of, 22-23 : 

experience: first-level direct, 234-36; grades of, 
367; second-level, 236; states of, 366-67 

Extroverted Soul, 171 


faith, 12; attainment of divine riches and, 25 
family honor, 112-13 

female principles, 345 

fidelity: of wives, 120-21 

filial obedience, 111-12 

fire-offering, 34-35 

first-level experience, 234-36 

fourfold scheme of karma, 310 
freedom, 389; Yoga as a path to, 177-78 
freedom of spirit (moksa), 276 
“freedom of the spirit,” xxii-xxiii 

free will, 306-8 

friendship: importance of, 117-18 


Gita. See Bhagavadgita 

gnosis, 80-81 

God: attainment through prapatti-yoga, 
270-71; attributes of, 312; dependence on, 
316; devotion to, 309; direct knowledge of, 
314; experience of, 268; involvement in crea- 
tion, 301-2; levels of bodily presence of, 331; 
love of, 267-68, 312; nature as body of, 
328-31; as prime mover, 12-13; as pure spirit, 
301; severed relations with, 21; twofold 
nature of, 330; as Visnu, 300-303; worship of 
and meditation on, 311-12 

God attainment, 271 

God-realization: Vedanta as, 299-316 

gods: oneness of, 16; Vedic, 15-20 

Golden Germ, 68 

grammar: spiritual role of, 221-22 
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Grammarian tradition, 210-12 
nasthana, 168-72 
guru, 313-14; in Hindu tradition, 361 


happiness, 348 

harmonious manifestation: principle of, 22 

harmony: intra-religious and inter-religious, 
384-85; as spiritual bliss, 23-26; Yoga as, 333 

health, xxxviii-xxxix; in Caraka Sambita, 
347-48; spirituality and, 338-57 

heart: purity of, 26 

heaven, 18 

Hindu grammarians, 209-10 

Hinduism: character of, xxiv-xxv; postclassi- 
cal, xxiv; Vedism and, 40-41 

Hindu scholarship, xxvi-xxx 

Hindu spirituality, xviii-xxiii; contemporary 
significance of, xxxix-xl 

Hindu theologians, 330 

Hindu Yoga, 225-26 

homeostasis, 355 

human action: aspects of, 162 

human person: otherness of the, 20-23 

husbandly duty, 113 


“1": denial of, 293; ego sense of, 224; “I”- 
thought, 372; as the pseudo-self, 370-71; 
Versus “mine,” xvii 

idealism, 248 

ideal life, 123-26 

ideal man: Rama as, 110-20 

ideal woman: Sitd as, 120-23 

identity, 282-89 

identity-in-difference, 282-89 

ignorance, 21; standpoint of, 380 

images: worship of, 311 

immortality, 19-20, 53; region of, 14 

India: religious traditions of, xv; spiritual wis- 
dom of, xvii-xviii 

Indian civilization: classical period of, 
xXiii-xxiv 

Indian culture, 34045 

Indian literature: place of nature in, 319-20 

Indian philosophy, 209 

Indian religion: Jainism as an, 151-54 

Indra, 19; cosmogonic myth of, 42 

“Indra’s net,” 324 

insight: false, 168; in Jainism, 158-59; “tran- 
scendental,” 242; Yoga and, 182 - 

intellect, 241 


inter-religious harmony, 384-85 
intra-religious harmony, 384-85 
introspection, 253 

Introverted Soul, 171 
“I”-thought, 372 


Jaina festivals, 164-65 

Jainism, xix, xxxiv; altruism in, 165-66; 
bondage and liberation in, 154-55; caste 
system and, 166-67; conduct for monks and 
nuns in, 163; conduct in, 160-64; features of 
spirituality in, 166-68; festivals of, 164-65; as 
an Indian religion, 151-54; insight in, 158-59; 
karma in, 154; knowledge in, 159-60; libera- 
tion in, 154-55; nonviolence and, 167-68; 
objectives of, 152; religious quest of, radii; 
rituals of, 167; the self according to, 155-57; 
spirituality and altruism in, 165-66; spiritual 
path in, 157-65; stages of spiritual develop- 
ment in, 168-72 

Fiidna yoga, 266-67 

joy, 310; realization of, 315-16 


Kannada: devotional literature in, 316 

karma, xxii, 50, 57-58; bodily welfare and, 273; 
fourfold scheme of, 310; law of, 181, 266; 
types in Jainism, 154 

karmacaturariga, 310 

harmayoga, 198, 202, 265-66, 387 

kingly duties, 114; in The Mahabharata, 138-39 

knowing act, 231-32, 244; consciousness and, 
252-54; dynamism of, 237-39; reflective 
awareness and, 249-52; as revelatory and 
creative, 248-49 

knowledge: according to Jainism, 159-60; 
direct knowledge of God, 314; experience as, 
246; human emancipation and, 267; love 
and, 312; self-validity of, 246-48; standpoint 
of, 380; versus belief, 247; way of, 237 


language, 214; attachment to sequenced, 
223-24; Bhartrhari theory of, 215-21; Sphota 
theory of, 214, 215-21. See also Word 

leaders: role of, 125-26 

liberation: instrument of, 326-28; in Jaina 
philosophy, 154-55; during one's lifetime, 
377-78; self-realization as, 376-77; stages of, 
314-16 

life: ends of, 340; quest for the meaning of, 410 

life-negation, 165-66 
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limbs of Yoga, 181-85; inner group, 184-85; 
outer group, 182-84 

lineage: importance of, 58-59 

logic, 323 

Logos, 68, 69, 72, 73, 74 

Lord: as the source of the universe, 326; 
surrender of the ego to, 375 

love, 389; of God, 267-68; knowledge and, 312 


macrocosm, 341 
Madhva tradition, 313-14; steps in the process 
of liberation, 314-16 
Mahabharata, The, 127-46; as dharmasastra, 
135; as eschatological myth, 134-35; signifi- 
cance of, 131-34; spiritual teaching of, 
135-40; transmoral dimension of dharma in, 
140-46 
Mahayana Buddhists, 245 
male principles, 345 
man, as different from God, 369 
mantra, 7; meaningfulness of, 218; power and, 
185; spiritual function of chanting, 212-13; 
Vedic, 45; word-consciousness and, 215. See 
also AUM 
material cause, 280 
materialism, 153 
material riches, 18 
matter: as controlled by spirit, 302; relation- 
ship to bondage, 305 
medicine: causation in, 342-44; field of, 348-49; 
Indian system of, 338 
meditation, 290, 311-12, 407; as a means of 
spiritual realization, 292 
meditation on the Small, 291 
memory: tradition as, xxviii 
mental disorders, 353 
merit: exchange of, between husband and wife, 
55; loss of, 54 
“meta-level” of science, 236 
metaphysics 324 
microcosm, 341 iis 
mimamsa method of interpretation, Xxvill- 
xxix 
mind: enlightenment of, 24-25; as part of 
nature, 251; purity of, 26; self-inquiry and, 
374; Yoga and, 179-80 
mokse, 53,276, 289-92, 341; in The Mababba- 
rata, 136-38 
monism, 280 
moral discipline, 385-88 


morality: lapses in moral behavior, 309; in The 
eee transmoral dimension of 

moral power: word use and, 222 

mother role, 121-23 

murder, 96, 98, 100 

mystical experience, 68-69 

myth: cosmogonic, 42; eschatological, 134-35; 
mythical universe of Ramayana, 108-10; 
Vedic, 41-46 : 


natural science, 334 

nature, 251; as body of God, 328-31; as help- 
mate of the spirit, 321-23; as mirror image of 
the spirit, 323-28; science of, 322; as spiritual 
guide and teacher, 319-21 

nescience, 249; as ignorance, 304-5 

non-dualism, 280, 281 

“non-dualism of the distinct,” 285 

non-dual reality, 367 

noninterference: principle of, 116 

nonviolence: in Jainism, 167-68 


obedience: filial, 111-12 
objectivism, xxvii 
One, the, 8-11, 26 


pan-organismal identity, 282-89 
“Parable of the Chariot,” 203 
Pasuyaga ceremony, 36 
pathogenesis: Ayurveda and, 349-50 
perception, 248-49 
perfection: human, 262 
perfect life. See Ramayana, The 
personality, 388; as understood in the Gita, 
193-94 
persons: otherness of, 20-23 
philosophy: as a study of experience, 234; as 
spiritual discipline, 239-44 
physical world: nature of the, 324-25 
physician-patient relationship, 356-57 
planes of existence, 338 
pleasure, 19-20 
plurality: experience of, 367; of souls, 304 
post-prapatti spirituality, 273 
power: Yoga and, 185-86 
prakrti, 3450 
prapatti-yoga, 270-72 
is, 77-79; inner, 240 
preceptor, 313-14. See also guru; teacher 
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pseudo-self, 370-71 

psychic functions, 15 

psychological disorders, 353 

psychotherapy: Yoga and, 189-90 FESS; 

pure consciousness, 232, 233-34; as manifest in 
vrttt, 252 

purusa, 345-46 

pirusasitkta, 13-14 


rahasya, 272 

Ramana Maharst, 361-62; advent and early life 
of, 362-65; on experience, 367-68; on libera- 
tion, 376-78; on man’s difference from God, 
369-70; on the nature of the “I,” 370-71; on 
reality, 365-67; on the self, 368-69; on self- 
inquiry, 371-76 

Ramanuja, 262, 267, 268-670; on prapatti-yoga, 
271-72; scheme of spirituality of, 264-65; 
sources of his vision, 263-64; theology of, 
332; vision of God, 330; on Yoga, 265-66 

Ramayana, The, 106-26; dharma in, 123-26; 
mythical universe of, 108-10; Rami as ideal 
man, 110-20; Sita as ideal woman, 120-23; 
story of, 107-8; women characters in, 120; 
Ravana, 107, 108, 109, 123 

reality, 70-71; Ramana’s description of, 365-66; 
tiers of, 328 

rebirth, 58 

“reflection-theorists,” 251 

reflective awareness, 249-52 

reincarnation: caste and, 93-94 

relative: versus the absolute, 380 

religion: caste and, 90; definitions of, 382 

revelation: tradition based on, 40 

Right Conduct, 160-64 

Right Insight, 158-59, 163, 169 

Right Knowledge, 159-60 

ritual: in Jainism, 167; purpose of performance 
of, 45; Vedic, 41-46 

7st, 6-7 


Sabdapurvayoga, 224, 225, 226 

sacrifice: aspects of, 31; Vedic, 29-39, 41 

sacrificial fire, 29 : 

sacrificial offerings: selection and purification 
of, 32-37 

sage of Kajfict. See $ri Candraiekh; 
Sarasvati 

samadhi: state of, 186 

Samkhya, 321-23, 333 


arendra 


Samkbya-yoga, 194-96 

Samnyasa asrama: origin of, 37-39 

Samsara, xxii 

Sanskrit literature, 263 

scholarship: Hindu versus modern, 

science: as a path to truth, 333-34; “ 
of, 236 

Scripture, 246 

second-level experience, 236 

self: according to Jainism, 155-57; as a 
hindrance, 189; consciousness and, 253-54; 
inquiry and, 372-76; knowledge of nature 
and, 320; non-self and, 368-69; reality and, 
368; significance of, 20 

self-control, 169-70 

self-help, 387 

self-inquiry: method of, 371-76 

“self-offering” sentences, 272 

self-realization, 261-62, 406 

sentence-meaning, 217-18 

sin: dharma and, 141 

Sita, 120-23 

Siva, xxxvii-xxxviii, 291 

Sivadvaita: of Srikantha, 275-94; Vedanta and, 
292-94 

Siva philosophy, 277 

social orders, 15 

society: ordering of, 89 

solitude, 53 

soma, 29, 30, 36 

soul: enjoyment of bliss, 315-16; eternal nature 
of, 306-8; nature of, 303-4; plurality of souls, 
304; transcendence of, 285; travels of the, 
315 

souls: types of, 171-72 

Speech (Vak), 7-8; as viral fire, 35 

speech levels: hierarchy of, 220 

“speech measures speech” principle, 8, 9 

Sphota theory of language, 214, 215-21 

Spirit: Brahman as, 284; God as, 301; liberation 
through Samikhya, 323; matter as controlled 
by, 302; nature as helpmate of the, 321-23; 
Nature as mirror image of, 323-28; philos- 
ophy of the, 292-93; self-identity of, 288-89; 
views of, 283 

spiritual bliss, 23-26 

Spiritual discipline, 308-12, 385-88; the divine 
Play of, 397-400; philosophy as, 239-44 


Spiritual emancipation, 309-10; stages of, 
314-16 


XXVII-xxx 
meta-leve]” 
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spiritual exercises: practice of, 314 

spiritual freedom, 240 

spiritual guide: nature as, 319-21 

spirituality: existence and, 338; health and, 
338-57; Hindu scholarship and, xxvi-xxx; in 
Jainism, 165-66; nature of, xxi; post-prapatti, 
273; Ramanuja’s scheme of, 264-65; of Yoga 
discipline, 186-87 

spiritual joy, 310; realization of, 315-16 

spiritual knowledge, 64; as Brahma-vidya/ 
Atma-vidya, 69-72 

spiritual life: as means and end, 289-92 

spiritual master. See guru 

spiritual path: according to Jainism, 157-65 

spiritual praxis, 80-85 

spiritual quest, xv-xvii, 261; worship and 
meditation and, 311-12 

spiritual realization, 289; human perfection 
and, 262 

“spiritual science,” 319, 332 

spiritual teaching: in The Mahabharata, 135-40 

Sramana, xix 

Sramanic tradition, 151 

subconscious, 238 

sun: phases of energy of, 342 

“supernatural eye,” 329 

Supreme deity. See God 

Supreme Soul, 171-72 

supreme Spirit, 71 

svabhava, 355 


tarpana, 128 

teacher, 313-14; nature as, 319-21 

theanthropocosmic integration, 26-27 

theion: doctrine of, 276 

theism, 276 

tiers of reality, 328 

tradition: as memory, xxviii; revelation and, 
40 

transcendence, 244-46 

“transcendental insight,” 242 

transcendentalism: Vedantic, 245, 250 

transcendent knowing, 239 

transmigration, 93-94, 303-4 

trivarga, 135, 136 

truth, 5-6; dharma and, 142; as enigma, 46-50; 
experience of, 293; hierarchy and, 50-59; 
Vedic: idea of, 6-7 


unhappiness, 348 


unity of being, 26 

“unity with difference,” 283-84 

Upanisads, 64-69; meaning of, 65-66; pertain- 
ing to Brahman/Atman, 71-72; proximity to 
Brahman and, 66-67; purpose of, 65; study 
of, 80-85 


valid knowledge, 247-48 

Varuna, 22 

Veda, xxiv; dual godheads of, 18; language of 
the, 211; myth and ritual in, 41-46; as the 
path of dharma, 142; traditional meaning of, 
5; visionary poets of, 46 

Vedanta, xxiii, xxxv-xxxvi; Advaita school of, 
305; as God-realization, 299-316; as philos- 
ophy of spiritual life, 231-54; Sivadvaita and, 
292-94; Srikantha’s picture of, 277 

Vedantic tradition, 323 

Vedantic transcendentalism, 250 

Vedic conception of existence, 22-23 

Vedic gods, 15-20; categories of, 19 

Vedic idea of truth, 6-7 

Vedic myth, 41-46 

Vedic ritual, 32-37, 43-44 

Vedic sacrifice, 29-39 

Vedic spirit: preservation of, 381-83 

Vedic words: ego attachment to, 223 

Vedism: Hinduism and, 40-41 

Vicar of Being, 81, 84 

Vidyaranya, 324, 326 

virdj, 20, 21 

Visistaduaita, 262. 

Visnu, 16; God as, 300-303 

vitality: the body and, 32 . 

vows: breaking, 143-44 

Vyasa, xxviii 


war, 139 

way of knowledge, 237 

wife: role of, 120 

will: freedom of, 306-8 

withdrawal, 232, 233 

witness-awareness, 252 

witness capacity, 304 

“witness-consciousness,” 233 

Word: existential experience of the, 210-12; 
study and teaching of, 213-14; Yoga of the, 
221-26 

Word-consciousness, 215 

word use: moral power and, 222 
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world: significance in Hindu religion, xxxvili 
Worldlessness, xv-xvi 

worship, 311-12 

worthiness, 55-56, 59 


yajita, 14, 15, 29, 30 
Yoga, xviii, xxxiv-xxxv, 321; approach to 
praxis, 79; in the Bhagavadgita, 188-89; 


INDEXES 


bhakti-yoga, 267-70; central Yo 
harmony, 333; Hindu, 225-26; j 
of, 177-78; jfiana yoga, 266-67; ka 
265-66; limbs of Yoga, 181-85; mind 
179-80; power and, 185-86; Prapatti-yoga 
270-72; psychotherapy and, 189-90; Rama. 
nuja on, 265-66; spirituality of Yoga disci- 
pline, 186-87; varieties of, 187-88; of the 
Word, 221-26 


Names 


Abhinavagupta, 201, 280 

Agnivesa, 339 

Ajatasatru, 49 

Akhandananda, 254 

Alberuni, 103, 340 

Amalananda, 255 

Anandaghana, 171 

Anandamayi Ma, Sri, 392-412 

Anandagiri, 68, 84, 202 

Appayya Diksita, xxx, xxxvil-xxxvili, 255, 
278-79, 281, 292, 294-95 

ASoka, 152 

ASvapati, 58 

Atreya, 339 

Avicena, 340 


Badarayana, 263, 280-81 

Bhadrabahu, 163, 164 

Bharadvaja, 339 

Bharata, xxxiii, 107, 108, 114, 116, 118-22 
Bhartrhari, xxxiv, 214-18, 220-25 

Bhela, 339 

Bhisma, 128-31, 138-42, 144 

Bodhayana, 280 


Cakrapani, 339 

Candragupta Maurya, 152 

Candrasekharendra Sarasvati, Sri, 361-62, 378, 
388 

Caraka, 339-57 

Citsukha, 255 


Dasaratha, 106-8, 110-11, 114, 117, 119-23 
Dattatreya, 320 


Eckhart, Meister, 376 


Garg, 48 

Gargya, 49 

Gaudapada, 234, 255, 365, 367 
Gautama, 151, 156, 214 
Guha, 120 


Haribhadra, 171 
Harita, 339 
Hastinapura, 129-31 
Hemacandrasiri, 157 


Isvarakrsna, 319 


Jagannathadasa, 316 
Jaimini, 283 

Janaka, 48-49, 107, 121 
Janasruti, 58 

Jaratkarava Arthabhaga, 49 
Javikarna, 339 

Jayendra Sarasvati, 379 
Jesus, 383 

Jiianesvara, 201 


Kanakadasa, 316 
Kaniska, 152 
Kapila, 321, 335 
Kasyapa, 112 
Kharavela, 152 
Ksarapani, 339 
Kumarapala, 152 


_ Kundakunda, 156, 158, 160, 162-63, 168, 171 


B%, 179-81; a5 
Mportance 


and, 
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Laksminrsimha, 255 
Lao-tze, 335 


Madhava, 278 

Madhva, xxx, xxxvi, xxxviil, 201, 278, 299-316 
Madhusudhana, 255 

Mahadevan, 389 

Mahavira, 151, 153, 156, 163, 165, 168 
Mandana Misra, 217, 225, 254, 255 

Manu, 132, 135, 290 

Megasthenes, 131 

Muhammad, 383 


Nahusa, 132 
Nilakantha, 132, 202 
Nimbarka, xxxvi 
Nrsimhasrama, 254 


Padmapada, 254 

Panini, 214, 339 

Parasara, 272, 337, 339 

Pirgva, 151 

Pasupata, 281 

Patanjali, xxx, xxxv, 79, 177, 179, 185, 187, 
189, 214, 221, 321, 335, 339 

Pillai Lokacarya, 272 

Plato, 335 

Plotinus, 335 

Prajapati, 339 

Prakisananda, 255 

Prakasatman, 254 

Purandradasa, 309, 316 

Pythagoras, 323 


Radhakrishnan, 200 

Ramakrishna, xxxix, 193 

Ramana Maharsi, 361-68, 370-72, 374-78, 
388-89 

Ramananda, 254-55 

Ramanuja, xxx, xxxvi, xxxvil, 93, 206, 246, 
261-82, 292, 328, 330, 332 

Razes, 340 


Sanatsujata, 140 

Sankara, xxx, XXXV-XXXVi, XXXiX, 68, 72- 73,77, 
82-84, 92-93, 98, 101, 103, 201-2, 214, 234, 
242, 254-56, 278-80, 282, 286, 294, 299, 305, 
328, 332, 361, 365, 367-68, 378-80, 386, 
388-89 

Sayana, 299 

Serapion, 340 

Spinoza, 89 

Sriharsa, 255 

Srikantha, xxx, xxxvii, 275-98 

SureSvara, 254, 256, 367 

Sveta, 281 

Svetaketu, 55, 57, 73, 101, 323-24 


Tayumianavar, 362 
Tirumilar, 380 


Umisvati, 157 
Upakosala, 59 
Upavarsa, 283 
Utpala, 279-80 


Vacaspati, Misra, 255 
Vallabha, xxxvi 

Valmiki, 106-7 

Vasistha, 411 

Vedanta DeSika, 271-73 , 
Vedavyasa Krsnadvaipayana, 127 
Vidyaranya, 254, 324-26, 331 
Vijayadasa, 316 

Visvamitra, 411 

Vrsabha, 224 

Vyasa, xxviii, 140 


Yajfiavalkya, 48-49, 50, 295 
Yamuna, 265 

Yaska, xxii, 214 
Yasovijaya, 171 

Yogindu, 171 
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